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To, 
His Holiness 


Shri Shri Viswesh Teerth Swamiji 
of Pejavar Mutt 
dedicating this Volume 
with prostrations before His Holy and 
august presence 
I pray to God humbly and respectfully 
on the occasion of his fiftieth bith- 
day and wish him many such happy 
returns so that he may be at the helm 
of religious activities to guide us 
through the turmoil and confusion of 


ideas and logies. 


PREFACE 

Our way has been long, weary and forlorn. 
The rising prices particularly of paper and the high 
charges of printing and postage, financial stringency 
and last but not the least, my old age made a 
common cause to break down my spirit and dis- 
courage my struggling adventure till at last dispair 
and darkness stared at me; and I was just on the 
point of sitting down on the dusty path covering 
my head with clapping hands admitting defeat and 
submitting to most mortifying failure. Suddenly 
the bright rays of hope broke through dark dispair. 
Shri Venkatanath took pity on this weary traveller 
and blessed me with a munificent gift of Rs. 2400 
which though not sufficient was yet enough to 
Inspire me with new hopes. Really I am thankful 
to the authorities of the T. T. Devasthanams, 
Tirupati for their timely help and I hope that this 
sympathetic attitude will be extended to the coming 
Volumes also so that the series will continue un- 
impeded and can wait for the publicto help me in 
the seifless work. [hope to finish the five glosses 
of Shri Raghavendra in two more Volumes, and to 
take up next for publication a very enlightening 
commentary on the Upanishads called Upanishad 
Khandartha. J take this opportunity to thank the 
public for the ready response to my appeal and I 
also thank the T. T. Devasthanam in anticipation, 
for extending their symapthetic regard towards the 
coming Volume in the same manner. 
Gadag Ever at your Service 
30-5-1981 G. B, Joshi 
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Brahma Sutra with the commentary of Madhava 
; and. the five glosses of Raghvendra g 


Part ul 


"Antaradhikaranam | 


"SUTRA : BEEN ia sud: 

One residing ingide(the eye)is Vishnu only. 

" (and not Agni): Because (words like Tat 

;. and Brahma) find their meaning ‘in Vishnu 
p only. 

-BHASHYA : 2 : 

i It 1s said that. Vishnu’ was in the sun. "That Purusha 
: in. Aditya 1 am He,‘ [ am indeed. He". (Cha). In this . 
- and in other Fires are stated io be staying in the Sun. 
“As the eye and thé sun are identical "The Purusha seen 
“in the eye” and-in.others.is stated to be Agni only: For 
? (from the knowledge of Agni) thereis.no contact of Papa 
or Sin. Just as there i is no contàct of Waters with the 
“leaf of the lotus, | -$0. also. you know.a sinful: deed : does 
“not contaminate him. Thus from the knowledge of 


p 
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Agni only, as no Sin contacts "DE there is Moksha and e 
it is reasonable, * E 

Therefore ` itis said AT sim One stationed ái : 
‘the eye is Vishnu: only, finan. fafa The three! 
forms of. Vishnu (Narayana. Vasudev and. Vaikuntha) : 
that "are imperishable are. in. heaven (Swetadweepa, x 
Adantásana and Vaikuntha). ‘These. and others show that 
he alone i caii be significantly: called Amrita’ Or imperi- - 


shable. ‘The’ word Brahma . also is. highly significant E 
in him. : 


agafen, x we agafen- J am He: Tindeed am He’ 
is said from the point of immanence of Hati. l 
Though. there i is difference between Agni, “Jeeva and E 
others and Vishnu, ‘the word. az ‘which’ shows ` iden- ` 
tity between thera is used: referring | to Vishnu as "the. 
- indweller ‘of all, though | there i is. real difference. between 
them: (Mahat). E 
SUTRA : enama 
Eye, the place of residence of Brahma, has: 
its strength from Brahma the resider. ,For 
there is such’ declaration. UII any one 
“pours ghee or water in the two eyes, they 
_, come out through the two ‘paths. (but. dO not 


'stain the eyes)? This and others. show the 
strength of the place of: residence(because 


there is the presence of Brahma). He is the 
1eàder of- the beautiful: and” heräs ehe., 
bestower of brilliance' This’ is: «tne power E 
of Atma or. Brahma’ because this is. ie mark ee 
of that “power. k 


BHASHYA : 

| Thus it is stated . in. T ; "That one; 
y whose power if anyone pours water .or ghee. in the ' 
ye it- comes-out by. the side paths, is the Lord, the one 
ndisputed,. the , extraordinary, . is "also. higher. than 
“Laxmi, who is higher. than Chaturmukha,. who. is higher 
"than:Rudra, and i is also called by the names of Vamana 
Bhámian, Ananda and Achyuta". In Vaman Purana it. 
s stated- "Phat this i eye stands. detached from all other. 
hings is.due to the’ „power ef . the place of ‘residence 
which . ‘belongs ` to’ Vaimana,. ‘superior. ‘tous and one 
should meditate that he is one’s. destination, E 


“SUTRA : . gatatimererarmaau | 

| The one in the eye is Vishnu because. hé is 
said to be‘ Perfect Happiness’ e Taara 
perfect. Fnovledge. {ë wa): 

BHASHYA : 

c Itis ited in 1 Chandogya that ‘Prana -is- Br dn 
= and Perfect Happiness is Brahma; perfect knowledge is. 
= Brahma.’ 

/ ^Vijnàna and A is Brahma”. : “He understood. 
Brahma to be Ananda" on account. of - these and- many. 
others, Those Characteristics belong ‘to him: alone. 

"es ""Ünsurpassed: ‘perfection of Bliss is undoubtedly. the . 
: characteristic of Vishnu only.” Othe r beings. right from 
. Laxmi to Tranajeevas. or-the best.: mong. men. are 'only 


;relatively . blissful”. «Thus. it: ds stated in^ Brahma 
Vaivarta, © o = 


A -When die rinsed à meahing ps Ùs tactical adjusta- 
i ble acconany, need not. be accepted. ME 


vo 


wo 


a 4 
$ f e ^ s : : 
SUTRA: saafin Wed 


The one in the ‘eye is Vishnu, because it is 
stated in shruti that to those who undergo 
that dicipline of hearing, thinking and 
meditating of these. lores, the destination 
is Brahma reached through Vayu. ' 


BHASHYA ; 


iq qan agafa The Vayu carries them to (the 
four faced) Brahma or the supreme Brahma, (So this 
is Brahma ` Vidya : and not Agni Vidya). Because it is not 
proper to say that one goes toa different destination 
from that of the Vidya he hears. 


SUTRA : seafeadeiaTewtqu: 


The one in the eye is not Agni (but Brahma); l 
Because (if one jeeva is controlled by 
another Jeeva) thefe.is-infinite regress 
-and-the view (that one jeeva is controlled 
by another. Jeeva) is,impossible also. ` 


"BHASHYA: 

There is satiate xegress if. ohé Jeeva is . conttolied 
: by another Jeeva.. And ít. is impossible’ also ‘because 
one Jeeva is equally. dependent as ‘another Jeeva; - 

There i is no evidence fora rule why- Agni: alone 
should be independent (When all are equally Jeeva; 
And there is no necessity feit to. accept. God as the 
Prime-mover. 
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- BHAVADEEPA 


. Inclusion in the Shastra, of this. Adhikarana is 
sought by showing the samanvaya of the mark of ‘resi-. 
dence in the eye’ in Parabrahman, though this mark is 
known to refer to other thing by the association of 
Agni Shruti. Bhashyakara -provides us Shruti Sangati 
and other requisties- for the "discussion: of the. topic, 
: Anandamanya was said-to be one having his residence 
in Aditya, which automatically includes also tesidence 
-in the eye. Raghvendra explains- the operation of, this 
inclusion. Both eye and ‘Aditya are presided over by 
the deily;. hence « he: who-has residence in Aditya "has 
also his: residence io-the eye. tis expressed in one 
place. If this is to. be expressed i in another place it is 
done so by implication. ( snfar EE ) Residence ín the 
eye. is found to: belong to sore Agni. 4 Toisae smart 
Bega gs Wa EIN Weed saat fa. 
- “Inside. the .eye This Pur usha is seen through : 
divine. "vision? (by. those gifted with divine’ vision). 
< Satyakama: tells thisto Upakosala.: “Now if? this residence 
: in the eye. belongs to. some one else (Agni)then residence 
in Aditya also belongs. fo some. one else (Agni). 
Here am objection is raised.. In the Mantra ERICH 

s aier: residence i in Aditya méans “Vishnu. resides. in 
"'Adiyta; And in its ‘commentary. it ig stated me 
Vishnu who stays in all souls, ín. people, in gods, 
one only". It is said formerly. in. the Sutra Fic 
in Sua m “that Ananda maya is said to be: residing in- 
‘both higher and lower. souls that are called by. the name 


of Purusha. Therefore one residing in the eye also is 
residing in the deity presiding over the eye, by implica-. 
tion. But here we came to know. from the statement in 
Teeka, whichis to be announced hence forward, . that 
‘residence i in the eye means residence in the ball of the 
eye and hence-esidence. in the Aditya is residence: in. 
the orb of Aditya (the: orb of the sun)'as both eye. and- 
Aditya. ate similar, Then how do you explain’ the 
disparity between the objection raised in Purva Paksha. 
that if a different one is. residing -in the eye then inthe . 
‘Aditya also the one residing i is à different one; and the 
answer in Sidhanta. that. if. the onè- ‘residing i in the eye 
is Vishnu. then one residing i in the Aditya by equal force 
of logic is- Vishnu. d aS 
. To this: querry the rejóinder.i is that According 1 to the 
coming statement, the one who is said to be the actuator. 
of both: men and women: by the words: rufa - and. ~ 
wif is said to reside im ihe eye, then it. naturally: came’ 
to happen -that the same’ formerly stated, also is the 
"one residing in ‘Aditya ` ‘mandala. (the orb of the sun). 
When. thus. stated every. thing. “was. found; reasonable,’ 
where is the necessity of accepting a. God ag the one. 
residing g there’ ? This is. the. objection. side. The. answer. 
of the Sidhanta is that. when. by the. reasons “that are 
going to be adduced as the mere different | one cannot. be 
‘The actuator” “that oné residing. in the. eye is^ "Vishnu, 
then the one residing i in Aditya. mandala; by tlie same 
force of logic- and the: one in the deities of the. eye:and - 
Aditya, is Vishnu. . But others. reconcile this discrepa- 
ncy by stating that in the commentary on. the upainshad,. 


Aditya stands for the. deity Aditya; hentai “the. 
‘one residing in the deity was meant, but in the commen. 
tary- on the sutras in all the: shruties, ‘Aditya stands for 
the oneresiding i in the- insentient orb of the sun and ball ' 
of the eye and hence in ‘both objection and: judgement 
side the one residing i in the orb and ball is accepted. 
"This i is siniilar to the- treatment ; i the coming 
Adhikarana. n the Next Adhikarana in the-Shruti 
areata fassa, SITCHT means the presiding deity: whoi is 
four. faced: Brahma according. to` Brahadbhashya.. -Still 
in the. this - Bhashya the. meaning of. Jeeva only is 
, accepted. and the one. immanent. in Jeeva.is said to be 
different: in the. ‘gutta | RAS. So also here the sàme 
treatment is given... "The-sense- of the previous . Teeka 
also isthe Jeéva às: shown: by the word yay: Therefore 
there in Bhashya. itis: stated that only. . aqa JE: 
is cited. But in Chandrika adopting the old method of 
Pradeepa the words like Aditya and others mean the 
deities Aditya: and others. When Agni resides in- the ` 
presiding deity: of the: eye, ‘he i is the same ` Who presides 
Over the deity of Aditya. "This i is the ‘objection side. 
Now: the Sidhanta.side is that because. one . who resides. 
-in the deity of the eye is: ‘Vishnu, $0 one. who resides in 


_ the. deity: of “Aditya ‘also js ‘Vishnu’ only, This. is’ 
E appropriate. 


Raghavendra. - ‘supplies - some “times syntactical, 
sometimes logical. sometimes cfitical, links to élucidate 
Bhashya in the from of:  closely-knit-together-commen- 
tary. ‘So far, Tikakara ‘explained Bhashya. as affording : 
elucidatory “connecting | link., aves the previous 
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Adhikarana and the present one. "Now die Tikakara 
explains the same Bhashya as- affording the objection 
side (447) along with reasoning (dafe*)to uphold | 
it and. the' ultimate result of all this “argumentation n 
(HR); and thus states that there alsó. Agni i is referred 
to. And this is the view already enunciated. at the very. 


beginning. Fearing transgressing of limit | owe. _ Stop. 
entering into details. 


There is. counter objection to Purva Pakshá, jr Agni. 
were to reside in Aditya; Why should he be in the: ae 
“Aditya becomes the eye-and enteres into the eye” i 
the Shruti. Theréfore Agni: residing i in Aditya is c 
to reside in’ the eye also. Now’. another objection 
against Purva Paksha is raised. "US afai qiu 
umgufeq '. -- Thus says Agni. But Agni that referr ed 
to by sid is formally referred to." Because really the . 
Purusha in Aditya is Vishnu.. But-this is not sound. 
Because this runs counter to the Shruti eaaa. 
Besides there i is repetition (arma gt gafen a wate 5 
afer) and repetition is Stronger than: similar. statement 
( antent- gagara gat azararaifeed, in Faittareeya). 2: 
Because similar statement is found in another. place; = 
while" Abhyasa or repetition » is to be. found in the- 
same place.. Hence. Repetition is more. readily ‘grasped: 
than similar statement. If this: line of fencing is 
undertaken the Purva Paksha can- be casily rebutted. 
For in the reference to Vishnu, there: is. some extra- 
ordinary , newness in Vishnu (agäar )' This novelty 
seis at naught the repetétion in reference to Agni. 


i Turva Pa Paksba: ‘Kara i is adamont and does not. easily 


isplicetion ^ peo “One. ore purpose or. 
purposefulness. And Du 3s: -enlójistiv. statement: Or. 


ulogisti -of ‘Agni bat 1 not tof Vieni. or  Brahma; "and 
sttc : sta ement EE móre ` ‘efficacious: in: “giving the 
port: than: Novelty: em oxi ta NCC 
‘For all these reasons: Viz for the reason: F “thie 
jeing Repetition, Eulogistic: stateinent, anda multitude 
f Shrüties referring to" Agni, one in the; eye is. Agni’ 
d not’ Vishnu. Consequently Agni- is Anandaimaya. 
Fhis isa spiritual calamity as the view that kriowledge 
f Vishnu Teads to liberation. also has. been p into 


y This Purvapakshi’s abgument. isa Soundi About 
n "Sidhanti pleads that the knowledge: 
Een) - That. is not. reasonable. 


aowe o AEn This í 
p presi itd, X Instead. of 


A0 ^ 


"residence in the eye in Vishnu there we have proved 
the previously stated ‘residence in: Aditya’ also: to be 
the attribute of Vishnu.. The idea is developed i 
greater detail in Chandrika. Neither Aditya sea 
nor eye-statement bears any sign of raising a Purva . 
Paksha.. So‘ this long course js adopted also to raise a.. 
Purva Paksha. Agni.is used in the. plural because in. 
the Aditya and, others, the three fires. viz. Garhapatya, 
Anvaharya-and. Alíavaneaya. are placed. ‘Therefore. the 
famous Agni Garhapatya. is placed 7 in. Aditya and : 
fence isto be found: in the eye. You. should .not ` 
Support that all the three fires are placed in Aditya. 
| «Now the Sidhanta begins. The- one in the eye’ is 
Vishnu.. -The *one in the eye’ is. used ‘in the Bhashya 
"according to the Shruti. ‘Fa: afer’; ànd, it is a 
disputed point. - But in the Sutra the word Haz is used 
in the sensé (sia. (Esrca . CATT which i is . the’ meaning 
of. sm). of one enjoying, -being inside i in the dax 
USE | : 
The reading: i in Bhashya should be fia: vir SEE E 
For Bhashya also means that onë im. the eye, is fhe - 
enjoyer or though in Anu Bhashya; it m ay be- * ‘one in- 
the eye’. is the enjoyer, yet. here in. Bhashya itis only: 
aréded. fasta, Theonein theeye is Vishnu. For. 
in the coming portion there is- (aQ) the word: 
“Brahma with others which includes | the word Atma: in 
order to makeitthe reason (83). So sim is: 
restricted , to aasaga only. “Therefore in Tika; in order 
to reconcile the difference between Bhashya/and Sutra- 
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x: (states and gaz) it is. commented . upon as: fasma 
EGKS as Vishnu alone i is the one in the eye, who is 
the enjoyer; ; 
(20 Purva Pakshi? 8 agruments and Shruties cited can be 
“reconciled” and adjusted to mean something else, The 
_Shtuli referred to. is Mern. agargatey Though sé, 
ue refers clearly to Agni yet on-the strength of. Smriti this, 
-ag  refersto the immanent Vishnu and not -to.Agni.... 
e "Therefore this Shruti is not Agni Shruti. And abhyasa . 
= (repetition) and Apurvata (novelty)- and all refer tö the. 
+ manent. Vishnu | and mot Agni | ear fersyq eerta -. 
> /Tikakara helps us to understand Bhashya and Raghvendra D 
-7 helps .us to understand Tseka. dq means EMIT, the. 
At ultimate meaning of which 18 SATJA. ‘because ` 
- dt takes resort to a. Pur sha who is detached’... Tf 
nds uséd in Tecka. just after the original, Bhashya. The 
; meaning of J"q-is given as afer: uq iu qatta 
Pu means “goes towards the out let’ and does not touch: the 
» eye, The detached nature was not clear in Shruti. 
A : Hence it is made cléar. Because: the ‘sentence «gn 
—.isclear, it is not explained. ` AS it is difficult to 'under- 
“stand how: the place and power, Rout to Hari, they are 
explained. 

The words ama and: Ama are : explainied as below:— 
= The words . ATH and Wr? mean Beauty and Energy resp- 


z^ ectively. Now beauty and engry;are- considered the 


2 chief characteristics . of women and men. respectively. 
* Hence. ST ‘and. AIT O^ mean, women ‘and men, | 
A controller of them both isana and WIAA: 
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In Bhashya instead of afarie: the word 
MATTE: ‘in used often in accordarice . with. the stariti 
quoted i in Bhashya. ` . 

esfera | 


Thinking’ ‘that Bhashya | should be in conformity 
„with Sutra; Bhashya i is being. interpreted - according | to 
the directions given in. Anu Bhashya.. Brahnmiai. being | 
an extraordinary” abode of happiness. is: ‘characterised . 
with. extraordinary, ‘stature . “oF Brahmahood.: dn. that 
Bhashya, it is stated "that the lower Brahma. 4$ that. 
Prana, who is the deity over strength. -Hari himself - is: 
the higher Brahma. who is- characterised ‘by.the nature - 
"Of essential knowledge. and, bliss; and perfection, . 
(ret Salm waa varia). In. this Shruti tlie words 
S d connote ded DuC) Another enn 


nana,” 

The reason why a? is introduced here ^ is oe 
in theSutra Jala in the word ants, w cis. said | 
connote both Prana and, Brabm& withcertain a. 
(FFT). In p sew the word F. introduces - both Prána 
and Brahma: (arorisrg a; - otherwise the Pronoun: q: (a 
qaren would not have. ‘reference to a oun 
Prana that, “has gone, before, ‘who explains Brahma. to 
these’. ... Now. Üpakrama : (commencement) Upagamhara : 
(conclusion) and Shruti, “Tinga, and: Meu are. there 
and. ee à settle ji 


13 
sU the very. beginning. This Upakarama‘has cleat reference 
-. to Vishnu; and'on the strength of this Linga the whole 
...Context is proved to have reférence-to Vishnu, And. 
© "Sutra is interpreted accordingly; .(gafafacafaararas 
^ means ` qetgenfesaria) Because Brahma is said to be: 
“perfect Bliss; (Thé-meaning of ua in.the sutra is) Much 
E . more so (heis Brahma)when. he is perfect in ‘Knowledge: 2 
For the simple word. fasti (in faata HAS ZA) means. 
“Perfect Knowledge’. -À simple unqualified: word i is used. 
in its chief meaning .: (erem fafast NV) and perfect 
knowledge. alone is the chief meaning. of the . word 
faga. Otherwise | the, définition ` of Brahina will be: 
zu over-extending to, human: souls : as ‘they: also are perfect _ 
» dike the smali and. ‘vig: pots; all are foll with water even: 
^ when they are filled. with: small OF. big quantity of water 
in ‘a river or the: ocean, F Hence i in the sutra’ the wording 
is ga fafaiss and not qoe; “because relative] per fection. 
(though: not absolute perfection) j is to be. found. even jn 
Ys human souls. 


anfri 


"Her. E EC GSC is repeated. with a view to: 
avoid the wrong notion. that © . there are three "Vidyas; 
and: that. it ‘should | be correctly. . understood to" bec 
Almavidya. | This is-the contention of sme. Some ~ 
again argue that. e ac ds Coase ‘bodily. here. E 
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at the : beginaing. there . is the contradiction in the form. 
of the statement. of Aditya under the. designation of 
Agni, it is contended that itis not Brhma Vidya. Thus 
they say that ST Tal is quoted to supply an instance. 
Again they argue that Prana has no contextual: support 
as it is formerly stated to have been attacked. by Shruti 
Linga and others. 


Thus SÙ TET $ Te refers to Vishnu and "Y UF 
afa quw: is Agni Vidya. For just as gure ie 
NIA no doubt begins with Agni yet as there is the 
mark of Savitru: (afaareqaa ) it is qfaqW*; so also 
the Vidya which is called aeaq faat is associated with 
Agni and has the context of Agni. This also _implies 
that Prana has no contextual suppórt also. 

“IF the Upanishads are heard by . bim, Brhamagati 
is attained by him" Ragbvendra fills up the gap. 
Mere hearing will not qualify a man. for Brhmagati. ; 
So yaa and fafavataa aré meant as means along. with 
A 17 or qu, for Brhmagati i is mentioned here’ as afa 
(in the. Sutra). 


28 also means . ‘Vayu m amr) ES aaia: =; 
Goal to which are‘led by Vayu: Because (sit senta) 
even Prana is. wanted: by . the the ; context. So. far. 
(GATT. wernt) was taken .as basis. and: meaning. 
was given. Now anigi ARAT is; ‘taken as basis, 
and.the AT referred {to by a (you) i$- the. centre of 
interpretation, "There the sutra means “To upakosala. 


“who has heard the Upanishad. m afe is toned as 
the result of this Vidya. Now you need not have recourse 
to q@ao or implication (of Waa and: fafeqtaay, 

Here in the Sutra nfa alone is mentioned and 
not ‘as the result of this Vidya’ no doubt. Yet this is 
the. very statement which mentions this as "ed 

Otherwise the mention of some Gati ‘in the- context 
of this Vidya would have been out of place. For (fg). 
it is not proper: for a Vidya to have different. Gita. 
In Géeta it is stated “Those who worship | other gods: 
go to other gods atid my devotees come to me" But in 

E Geeta itself it is stated “Devotees of other gods also 
come. to me" which’ runs counter to the former 
étatemént..'.Yet ‘therë is io contradiction. 9 For 

| MCAT fasie PRRI: ataata One who 
has the. conviction of the. supremacy of Vishnu worships 
other gods (not as: supreme). goes to other ‘gods; not 

“convinced” of the supremacy. of Vishnu Gf . he worships 
other gods as. supreme) he goes’ to eternal darkness; 
Hence the former statement in Geeta doesnot contradict. 
the latter. statement (in: Geeta). Therefore. ‘the Vidya 
which: gives us the ‘attainment óf - ‘Brahma must have 

Brahma for its: topic. This again does not run. counter to 
reg afar for that refers to immanent Vishnu. It is 
said that holy fires stated ‘two. types. of Vishnu one 

` immanet.and another all prevasive to Upakosala. Not 
only. Sharti, and Lihga will be justified; but even the 
Sutra will be justified in its-statement, . For? (agafen), 
He or Í together ` with safer : ‘has been. made to. 
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refer to immanent "Vishnu. through another. way of 
inter pretation , according. to the interpretation in 
Bhashaya. 

|». Now an objection is raised that the. word ata (b 
naturally and gracefully’ refers to the agent of the 
. Statement (speaker), Then why should that word should 
be made to refer to another object ? This objection in. 
an equally: ‘graceful manner silenced by stating that. 
that another meaning is accepted on the -strength of 
exclüsive reference, às directed in Nayayavivarana, of 
Shurtr, Besides many such. Shruties are meant. 

If on. the otter band, in - spite of these. strong 
reasons it is insisted to refer to another thing then one 
is easily Jed to Infinite Regress and other logical fallacies. 
aaafeaa ata ry the ward. TT: should be imported 
in. the Sutra. The. one in the eye. is not Agni. ‘For the 
one in the eye is said to be the prompter (atafa: rata.) 
of men and ‘women in: the Shruti. - “But in Bhashya- itis 
stated that: the. one. in the. eye. is: not Jeeva inthe- place 
of: “Agni, for the- Jeeva cannot be .the- prompter.: of. 
another Jeeva'. df one. Jeeva is the rompter of another. 
Jeeva. then that one. requires. still anóther-thus ` leading 
to Infinite: Regress. To. ayoid this. logical. faliacy you. 
cannot -accept Agni to. be. an. independent promptor; ` 
For he is. Tdi and. is. one of the . prompted. as. other 
Jeevas are. P5 l : 


l Alani if. this: were. Aigividyi, ihe Agi ii 
have been our ‘destination. But. Brahma ‘has: been 
mentioard a5. the: thing. ‘to be^ realised. Hence it must. 
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‘be Brahmavidya. For a Vidya conseci rated to one 
-deity . cannot take us to another: deity. But this is also 
* called HCAS TAT and yet that does not run. counter to 


1  Sseufuer. For smWwq means, one that is immanent. (in. 
- us). and that is Brahma. -In. corroboration it is cited © 
~ that Agnis preached upaķosala that there ` were ‘two 


types of Vishnu- (one, is objectivé ‘or pervasive. and 
another subjective or immanent) while commenting on 


chaudogya. Agie is interpreted having recourse to 
=. immanent meaning; and this, also includes. the instance 
“of sq Unt. 


a Again tiat. is in conformity, not. only, . with Shruti 
— and Linga but. also with. EL -which must be. 
interpreted with reference to the immanent meaning - as 
E in. xen. This is .the implied meaning, We shall. 
liave- to.: adopt secondary meaning of Stag ‘because: we 
must give priorit ty to the exclusive shruti so-as to suit 
the Lingas or marks of* ‘Immortality’ and. Fearlessness. 


Iti is said the immanent form is called Atma and 
_- the. all pervasive for m is Janardana.. But in shruti: there 
- s no question, like- “who is Atma’? The- form of the 
i; nr question is: “Who is Bráhman"?. so here it ought to. have 
To been i told, “‘Asmad. Vidya. and Brahma. Vidya.” The 


at 


reply is- ‘Atma’ i$ ‘Brahma. and both are synonyms. e 


` Hence Asmat. V idya i is Brahma Vidya: 


In 9 ag, #means the form of bliss (srdeum:); , 
this is said. to be. Brana -Or Para Brahma. But — T 


pz 


[4 1 8 


‘Is taken to mean ‘Blissful’ as an. adjective. to qualify : 
Brahma. and Brahman means Blissful | perfection; thens 
Brahma and Atma cannot be one. : 


Sera fera eise: 


“So long it was: proved that’ one in the eye is Vishnu, i 
on the ‘strength of Appropriate TÉasons. -Now i 
Otherwise. it will invite’ ‘contradiction. - ‘Hence* also the 
one: in the. Ni s. Vishnu and | “not. A ‘For’ dt is 


leads to: “infinite regress... : ‘avoid this infinite: regress: 
Agni i is. represented | as in ependent ` (not: requiring. any: 
animation. from other, Sources). - -But when. Agni belongs: 
| to the class ‘of Jeevas, how can . he claim -independence j 
to: ihe ‘exclusion: of other Jeevas 2:3t may be argued. that: 
infinite regress hi s E j Lope because if Agni ds: yu 


residing i in i liec eye ‘whe ep r^ that 
reasons. ae 


-But ihe Puivapakste ee. objects th t 
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is accepted by the: Shidhanti as shown in mahy sutras; ~ 
Tiy the, same manner: why. not accept the -scale based ‘on 
controller and the: ‘controlled. so. -thàt- Agni. will be 
controller - over ` those - who. Are lower: in Seale ?^ Th [e 
reply to this Objection is. that there “is nd evidence w 
Warrant the controller. ship. of. Agni. . But the Shidhanti 
cepts the. controller-ship: -of Agni: over. the? ‘souls, - 
ill the: controller- -ship is. justified | only. when Agni i is 
| controlled x Parematmà . and: um 


one. in ‘the eye andi m yes is "Vishiu. pod ‘He eis i 
iandamaya, "and his paranormal Vision ‘secures a 
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eye and fearless, is proved to be other than. Vishnu, 
the fearless mentioned before also. will be other than 
‘Vishnu. In chandogya, ' in the 4th Adhyaya one in the 
eye is. heard- “One Purusha who i is seen in the eye, it is 
said, is Atma: That is deathless, fearless and that is 
Brahman”. -This Atma is mentioned here as one in the . 

eye. (A doubt is raised whether this . is Agni or Vishnu. E 


. The Purva Paksha or Prima-facie View is thàt he 1s 
Agni for thë following reasons. D One Agni called - 
(Ede tells about himself thathe is-Purusha in the.» 
Aditya and thathe is only that (Purusha). Thus Agni DC 
declares himself to bein Aditya, : 2). Akshi and Aditya 
havea common deity aś stated inthe Shurti- “Aditya 
became the eye", 3) And in this context there are 
many Agni Shruties like- “Then manyfires or Agnis- 
‘came. up”. You cannot object that the word ag © 
referring to. Agni refers to: Vishnu that is immanent in- 
Agni. on the ‘strength of the Shruti having similar: 
meaning- "They are- indentical-. onë who. jsuSeetk its’ 
Aditya and one in the Purusha”. For. similarity- of ©. 
meaning is. violated by the repetition- “Iam be, Lam © 
he oniy".. For.on the. strength. of: Arthavada (exagge- E 
rated praise) the view that Vishnu, taken in the extra ` 
ordinary meaning ‘amounts to newness of meaning also, ` 
is well- refuted, : 


There comes Sidhanta or ‘judgement: on this- objec- E 
tion. The immortality. ascribed. to. ‘this’ in ‘this ‘is E 
immiortat’ cannot be attributed to Agni who is said to E 
‘be mortal and other things in. “Vidyut and Vr isthi and, 
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“And “Agni burns through feat". The words Brahman 
and Atma-cannot be attribut ad te none other than.to 


^. Vishnu. For there are attributes like @*2graca which 
. " strongly suggest the quality of detachment (agma) 
in “If iù it water or ghee is poured, it comes ‘out 
“throug the passages” to the aforesaid eye. Moreover 
itis fully the context of Brahma — (36 «gr a agr ). 
" Again an. exclusive. mark of Brahma is found; for there 
is mentioned the goal of Brahma for ali these lores at 
_the end. {agam warraafa). Now the. context 
H^ cannot be invalidated... The word aë referring to 
«Agni can be convehiently made. to-refer to the imma- 


. Padantya Prana Nyaya. (An Adhikarana in the previous 


the purport like Abhyasa (Repetition) and Arthavada 
Exaggerated Eulogy) also may be made to refer to him 
alone. Besides Agni belongs to the Category of Jeevas. 


finally. conclude d that the one in the eye is the indepen- 


* would be other than’ Vishnu andthe whole argument 
. , would be disproved: This objection is easily set aside 
=r Dy what: has been: proved. i ‘in this. Adhikarana. < 


Chandrama, Aditya: m Agni die agaur and again". 


. pada coming atthe end of it). The reasons that settle: 


“Then. he. requires. another Jeeva to animate him. And 
this leads to an infünité regressi Hence itis- fully and 


dent Vishnu: The fruit of . the: discussion can be: 
mentioned as the following Ifthe one in the eye is 
other than Vislinu, then the öne- in the sun (Aditya) 
also would be other than Vishnu’ as the-same is said to: 
“be in the Aditya. Then of course.  Anandamaya. also 


nent (Vishnu) according to the direction given in ' 


iB: 
CTATTVA MANJARI 


Here in | this "ENT ay it is again‘ ‘objected - that 
it is not reasonable that Vishnu is Purnananda, -For in 
the Shruti agatatatfged that Purnananda is one in the 
Sun or Aditya. And this one in the Aditya is said. to 
be Agni who indentifies himself with the Purusha in 
the Aditya in “4 UF anfeed qus: digufen", This. 
Purusha in “Aditya who is Noni is said to reside in the 
eye in the Shruti “a TW RTRTR CT gaa UTATAT 
In the Shruti again “sfacrweqiear srfarefr faata. 
"The presiding deity of both. Aditya and the:eye is one 
and the same. Therefore ` the one inthe- Aditya - and 
Purnananda is Agni. only, ` às à reasonable, conchision | 
To. refute this objection: Start five Sutras beginning with ' 
War SITE: its meaning is’ fagara should be: annexed | 
to it, And just as in previous Adhikarana, EU cand. 
Tenit: ea: Wa: fü shouldbe- syntactically: joined tö the 


-Sutra. Then (srdiTit means) one. in: “the” .eyes of all 
living beings, and the controller (f Taare) often and. $ 
women of. beauty, and: lustre: connoted by: ala. and. NIC 
is the . one. independent Vishnu; and ‘not Agni... For he 
is endowed. with’ all. mais as» mentioned in: uad. 
sra HRS ‘SAAR TOT: am fasi gafën l 
ah ar us aha aaa aren wi Fa and 


Wa FER: ufa which: designate. marks like: immortg- - 
' lity, fearlessness, whose ‘knowledge leads. to immunity 
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; from: : sins, who: erdows detachment to’ the. eye. that: 
resorts to chim, controlling -of beauty, possession of 
“perfect j joy and perfect knowledge all of. which belong 
‘to this contextual portion- And one. endowed with 
; these marks i$ Vishnu only. For they have been ' proved 
to. belong: to Vishnu only in Bhashya. 


In a ferat al aq fer the word 3f has some spect 

‘purpose to serve, The: pronoun: refers to one in Aditya, 
. according to the. direction in Padantya. Prananaya who 
; identifies himself with one immanent in himself as 
‘Iam he’. He is. Vishnu; he. is one. in the eye. This 
suggests that one in the eyes is the: contr oller. 


_ Here insted of aat the word fasiar ds. “ised, to 
- show that. he: js iri the éye in the form Öf , fesar: 7.88 
* mentioned in: gysga: arf: ‘Soif Agni is the contro- " 
ler, being’ Jeeva; Agni requires another. Jeeva to: direct. 
him. Thus it leads to- infinite - TOBTESS. | : For Agni is: 
subordinate, ud i o his controller 3s All Jeevas, iare, 


Thus i in. “this Adhik rana K o ‘ind? o 
are: mentioned asin: ‘operation. ‘The state: of. beirig. in 
the eue is appar my the’ Bhavalinga SER used^ after it 
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makes ihe point still riore. clear. ‘Control’ is some 
action and is. shown by the word Ec This is Kriya- 
linga. In aat which means, safeazar | TANG] "and 
so according -to “Anubhasiya enjoying is not the only 
action meant, but the action of controlling - also. 
Therefore an unqualified word like’ PRAT is used. 


TANTRADEEPIKA : 


- "In this Adhikarana Bhavalinga . tike, ‘residence: in 
the eye’ and Kriyalinga. like. ‘enjoy: ing’ are made to 
^ refer to Vishnu. . aq should t be taken for T anted. “That 
one Purusha which. is in the eye is Atma”. Thus itis 
said.- This one is called STEHT | because y stands in the 
-. eye and enjoy Si. and this.one is that Brahma and not: 
Agni: Because words li ke fearlessness (in gaasi) - “and 
Br rahma, ATAR zen) which. possess mark S of Brahma 
like fear lessness and immor tality became ; ;meaningfully 
Suitable with reference . ‘to. Brahma - oy This is the. 
meaning of the: Sutra, HAT. gum. In the Shruti 
"sivc being in the eye is asserted; still in Uy ater 
the word: STEHT is used which means (aam) (arr 
or. enjoying is the enjoying. of ‘happiness. „For, that 
which Br ahima. accepts is (not happiness.only). enjoying 
also. The word Maz is: derived from the. root X, with. 
the. preposition sq: whichi is ART. andi is followed’ by. 
the termination FIF. . Therefore it is in the masculine 
gender though WF, is taken, for granted. 
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T. “Then. again — anie means . eye: 
he word Sra réfers to. the présiding deity.- Again the 
pi ord. smara refers to` egiara faa. {by implication). : 
“So the Sutra ‘means ‘because the: capability of. the. eye’ 
cand that of Brahma : is mentioned, Hat c ~. Brahma 
only. Forinthe Shruti "aufer fetis: ar Tafa 
$ capability of imm ify of the eyé'is ‘referred, 
ilsó ‘in.’ aaa sa tae the. capability of the: controll: 
; ing of beauty is referred: to-these two fit. in. with the. one 
jä the eye when that. one is. Brabma only; .. To. show 
hatthis is: “also cor roborated: by the context it is. said 
spafafirsifuatniu, (Thé compound “ga fafiisd 
js 1 to be desolved. as Karmadhar raya Compound. (Fafats 
aaa gafafatse) the. word belongings to the. class 
f FEIT one others, “becomes the: latter member of the 
l "Or it qüay. bé ‘dissolved: as. the instrumental 
E. or ‘the. locative ie Tatpurusha: (ger or. 3a 


chm? is perfecti. ps 
; peof- "happiness : is 
FT, is. Brahma, ay The 3 


E as dis € „Heng 
ord. ps in the: Suti À; 


E “this 
8^ pibe 3 


* 
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qz WuTATDT. ^: Here 5p has implied meaning. 8 means 
.. both. Brahma. and Vayu, at the sametime: Because 
both are mentioned-in MIOT TEA qi TEA. | ` The Sutra is 
to be. explained as sta tafeat | Raana RET, ew 
E. JATIA: sf. sdfeat qai. 


j By’ mën who have gone through the. lores (Gen): -by l 
ethe’ method of hearing thinking and. meditating, ^ the 
“destination of Brahma is reached. being: led by Vayu. 
(Qr CRISI agafa) As it is stated thus atat is ‘Brahma 
only.: Besides by the study of one Vidya man cannot 
"aspire: to 'réach anotl er destinatiori.: Jf. otherwise, it. 
leads to contrádiction. "The same is: further explained 
. by. the next Sutra- aprafeaq Vue dac. The AAT 
. mentioned’ before; is not. ihe “other. of Agni. but lie is 
Brahma only: Because if. Agnr, a Jeeva, is anan imator ^ 
of another Jeeva, he also must have another animator; 
' £henthat oné must-have another and so on and so 
forth. . Thus there i is regress adinifinitim. : This course 
is.after accepting Agni 1 to be an. animator. ‘But: really 
speaking | Agni being .a. Jeeva himself is: animated by. 
others and hence he cannot: animate others. . 


.PRAKASHA. 


" | Baghvendra iakes: us. deep. into. the: study; of 
‘Chandrika. and. indirectly. into - the. study: “of, the: 4th 
-Adhikarana of 1I Pada- 'and Bhashaya théreon; Accord- 

iv ing , to. the Bhashya we feel that the present , dhikarana ° 

(4s related to Anandamayadhikarana, Chandrika” also - 
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: shows the same relationship with the previous portion, 
"which . is- to -be found. in the ~ “Sutra fases. 

The yelatidnship is objectiorary, That: is ‘raising án 
objection. on what has been discussed, or there” is. no 
"rule that any previous. portion. should be ‘related | and. 
“not the: portion that immediately ‘precedes it. Or the mark; 
of residing. in thé Adhitya | also ‘should be. shown: ‘fo. " 
3 refer. to Vishnu: (by Samanvaya).- mw 
= Now an: objection is a The. Pomapak? 
ee is. that ifthe present- AWA is'Agni, then the : 
* previous: SE also: ds "Agni, - Now. "upon: this the. 
M ‘objection. is ‘raised. Now if this Hag: ‘were ‘Agni: why: 

E should the ptevious E AT be Agni ? For here the: marks 

E showing. the import like Repetition, enlogistic exagger—" ` 
ation, and the Agni: shurti in multitude are here to 


K uphold the: theory -tbat nm is "Agni, but: there- these- 


= mu reasons are not to be’ found. 


JA: dn. ARARAT ar ig. other than Vishnu i in sien, 
* x  is'nói another, on the other hand-on the stren hof 
p the marks. available. there ZW is Vishnu, - "and on’ “the E 


*. strength of this new decision here also aR in ic : 
eds Vishnu.. : 


T The Purvagakashi « contends. .thát . this. objection’ is: 
i not sound. For TAA | ‘is ‘entertaining fear . from no 


i quarters’. : "This is. compatiable with an independent 
*. being; and.i is. riot compatiable. with one. controlled” by . 
"others. Therefore | AMA, belongs . fo Agni here; and: 
= en the ground that: “TWO beings « cannot be independent, 
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the one in the previous Adhaya. also. is Agni. And ón 
the- strength of that tlie other: one also. should. be. some 
how made to adjust to it: For one exclusive. mark" is 
able. to set. aside: the claims of. many equivocal marks, 


So this rule ji is ‘applicable to Agni that ds in. the A 
cave. As for reférence to. Brahma;. C can be some 

adju sted: When thé attribute of immorta i Aaa 3 
in himi even the attribute. of indestrictibil ty can. Very = 
well be. doubted to be there only. | As wel ave objected. j 
to thè reference of fearlessness (aara). to: bim; he- 
cannot'be doubted to be Vishnu. Thisisthe contentión . 
of : Puryapakshi as elucidated: by : Raghvendra. ‘There. » 
by it is: justitied: that Me epera ‘the fni 08 x 
LR vs : oe 


observing Pr ‘con TEE ‘And p" accepted i he duty M 
of. . Vigilance. of; Agni för- tweleve: years. - Though He: 

allowed other. students to. return. home’ (after: “their. 
studies) hé. did not allow. Upakosala: to return;- But-the 
wife of | Jabala ‘spoke -tò` her husband “He Observed. ^ 
continence; and. watclied the fires in. vigilence | perfectly ^ 


o * o a hot teach him; fire es ' also. did mot. P l 


fasting - 
Acharya ‘pokes ao 


you eat ?' He. replied- Man entertains many desires; : 
,; aS they are not fullfilled: he is put to mental: ‘worry. 
=: Hence.I dò not eat”? . Then: the. fires spoke among. 
: thiemsélves— “This man n of continence hag served us well, 
faking much trouble: Let. ùs- teach Aim. (the highest . 
lorés).”” They. advised. him thus.- “The god: of strength 
. NVayui is the lower : Biahma.- The perfect ‘and -blissful 
.Vishnuis (#) the chief. Brahma. The perfect.endowed . 
with : knowledge and power. is Vishnu, thé: „para: Brahma.. 
[hus beginning whernthe. initiation: into Brahma lore. 
was ended; . .the. Garhapatya the second Agni began the. 
initiation~ He. ds Prithivee- (one that pervades) Agni: 
(one. that: animates limbs). nna. (being inside the | limbs — 
he. destroys all) and: Aditya. (always: the first form). Thus. 
hé advised the four forces of Br hina: "That Agni said 
‘That’ Puruslia who i is seen“ ‘in. Aditya | is I myself; he is” 
myself d (one immanent in moar and i in: Aditya i is. that 


* collectively). “Dear : E 
pakosala v we adivised: the ore of. immanence. and the- 
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lore of pervasion called Atma Vidya. The method of 
maditation will be: advised by your. Acharya.” : Thus , 
winding up again. stated- “The one -Purusha that is seen. 
in the eye is Atma. This is eternally free and. fearless, 
thatis Brahma. He is completely immune from. er 
thing. Therefore if any one pours ghee in the eye; or, 
water, ‘it passes through the passage. As’ all beauty arid 
auspicious things  resideiin Vamana. in the eye he is 
.. called by. the wise Samyadvama and thus worshipped. one: 
` gets all beautiful and auspicious | things. ' As-the Hari 
in the eye is one who. actuates the. women of. beauty, che 
is called. Vamani. He.who thus meditates: leads: many. 


such women. As the Hari i in. thé eye leads. many. men ^ 


of lustre, and. as he shines in all worlds -he is calléd 
Bhamani. He who thus, meditates, 'shines also’. in’ all 
worlds. = * = * 7 
-- When ich a “meditator dies and obsequiés ate 
peitormed he goes to-the upper world caliéd Archi; then 
. he:goes tothe world- presided over by- the: deity” ‘Ahan; 
then (to ‘the: world: présided over by. “Shuklapaksha; : 
Then to one: : presided over by Uttárdyana; "Théfi:to one”. 
presided over by. ^Samvatsara;: then to Aditya Loka 
then to C handra Loka; then:to - Vidyut;: and then . to 
‘Vayu Loka. From there he goes to Vayu Loka”. 


Thus Raghvendra süpplies. us the whole of. the 
context that is required. for the clear. understanding of 
‘the sentences quoted. This Upanishadic quotation. from 
Chandogya: isa sort of. narrative poem giving - us. the 
history of mysticism from the old hoar y days. 
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P m dere the. one in the éye is the topic for. discussion. 
m ‘Instead of af, the word: a-is used. in. order to 
E suggest that. he i is not different hom Aditya. For "a 
. i$ used in association with smfaeg (wapufecu:). Here 
ur "Chakshu ` denoted - by Akshi is. considered. a deity 
l according. to the view - -of the ancients. . And : according 
, to Teeka- (Jayateertha) it is the inseatient’ ball. 
The three Agnis: repeated- “Oh Unabosnhs this dS 
r Vidya and Atma Vidya too". “Now the question 
2 whether the: difference institüted between: *Qur Vidya’. 
And Atma” Vidya is compatible. df this difference is not 
_compatible, then # sa is Atma Vidya. Uudigt HE 
quur is our Vidya, And. thie Pronoun Aë used "with 
reference to Pürusha i in “Aditya, refers to Agni. Then 
qu "and other attributes used’ as ‘qualifying, the one 
om the eye shall be: "treated as secondary” in meaning. 
` Thus ox the strength: of Agni Shruti the one in the eye is 


Agni only. “This is the result of" discussion on behalf 
P Purvapakstia. . 


: But when the difference: between Our ir Vidya and Atma 
“Vidya i is found compatible, then the word ae following 
. the niethods of immanenice (megfe). refers. to. Brahma .. 
without any: fear of contradiction, and the. attributions 
‘like HAT are used primarily. Then on the strength 
of this fact. the One in. the eye can be: easily: p oved to 
be. Vislinu. 
. Here an objection is raised pt 2 to eka 
and to the method that is: going. to uid explained, : for 
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the reason oft ‘the’ word’ ag being um ith. reference 
‘to Agni in thé. sériténce describing. Aditya and for. many 
more reasons like exclusive repetition, eulogistic- praise, . 
cand the difference between: Vidyas, ‘the’ Aditya ‘sentence, ~ 
is proved to-bave- Agni. for its import: ‘Accordingly. | 
` even the Akshi seritence has Aghi- for: its: import. This 
is Purvapaksha and:the Akshi sentence: ‘does’. not provide 
the. reason.to establish that the one in the'eye:is “Agni. 
Betause that sentence has. no: .such- reason. "Therefore 
‘the doubt: assumes the form. of whether the: cone Aditya, l 
às Agni or Vishnu. “The next step in doubt is that. (418) 
i^used. by. Agni: has: reference. to Agni or Vishnu. 
This leads to. an. other: ‘doubt. ‘Suppose: it“ has: reference 
„to Vishnu. gSignfen uedigufen (That is T: That alone 
is r) are” such exclusive repetitions. eulogistic - 'exagger- 
ations, and difference between. Vidyas found compatible: 
or not; "Suppose. they are not found compatible., Then | 
Agni alone i is one in: Aditya. . Otherwise-only Vishnu is. 
one in Aditya.. This i is the- result: of discussion. - Then 


one in “Aditya is Anandamaya- and.f.. this . AS. . Vishnu, .. 
automatically. he. is also one. in the eye. E 

/ Therefore to bring out tlie Fall reference to. ‘the 
porem of the eye; the use of- thé word : dn ihe sutra 
which Clearly refers’ ‘to Atma. also’ is Tédundent. ` “So the 
wording of ihe.sutra should be ata only and. of HAT m 
as ‘it is.now.in the sutra. - For it. achieves br: ivit o 
thereby. And there would: have been’ no necessity of the 
Sutra anafaa, i 
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But this objection does not hold good... For on 
thé strength ofa powerful Shruti and mark of Vishnu 
when it will besettled that the one in the Aditya is 
proved to be’ Vishnu, thea only according . to the 
‘nethod of immanence the word aE refers to Vishnu. 
Agni, Vishnu Shruti isto be found in Akshi sentence; 
‘and only when Vishnu is proved to be in Akshi then 
‘only he is proved to be in Aditya sentence: and so 
Akshi sentence is chosen for quotation. It should not 
“be objected that one in Aditya is Vishnu because it has 
‘the context of Brahma as it states that he is found 
with bliss (35 $gf) For that is contradicted by the use 
of wë with reference to Agni. It is the Purvapakshi 
‘who has sponsored this argument. 

Again it should not be objected that. the final 
‘Shruti referred to. in the Sutra adafa ma fara RI, 
‘offers us à strong mark of Brahma, and relying on 
‘that the non-contradiction of the context is easily 
known. Hence ‘only because a peculiar sort of happi- 
ness is stated’ ‘and the, aim declared is Brahma as is 
‘found in the:upanishad quoted’ ace enough (others are 
“not necessary). 


| For powerful Vishnu Shruties or Vishnu. Lingas do 
not follow. And by mere Prakarana Or Context, the use 
‘of the word Er and its repetition cannot” “be quashed. 
So, the Sutras, as they are, are very well justified. 
Hence the enquiry whether the attributes are used seco- 
ndarily is very will justified. Buteven if the use of 
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AAT. is primary, Purvapaskee i ‘is not. going to be 
harmed; for even primary HATA in Agni is taken up 
for. cirtical enquiry by him. Still] whether they are 
primary or subordinate in use 1s held up as. two: horns 
of doubt to’ bring a real picture before the eye. That 
‘it is primary only is our personal conceit. 

aqq: is the reason offered by Sidhanta. This 
reason sets at nanght, many Shrutiesthat treat of Agni, 
many eulogistic exggerations, and impressive repetitions 
which actually feed the Purvapaksha. The one in the 

. eyeis said to be Agni because there are many Shruties 
dedicated to Agni. Teeka Presents Purva Paksha in 
this fashion. ' 

No doubt the one in the Aditya is identified. with 
Agni because he states: himself to be so. But there is 
no reason why one in the eye should be Agni. To this 
objection the reply, as given in Bhashya and. Tattwa 
Pradeepa, is that the words #44 and smfaeu cannote 
deity and this will be compatible with the fact that the 
one in the eye is Agni. 

For Aditya. is deity presiding over. the orb of the 
sun; while Chakshu is-some sentient Being and as a 
caretaker afanta enters into the eye ball. 

In afar: aetdear afai cnram, afaro 
refers to the material ball; then in Wa: afat also 
why should it not referto the material bali? So it 

‘does. not refer to the sentient deity. But here in 
sraferofr, afè is used as a synonym of 4a: and hence 


35 


* it is the deity Aditya, according to.the rule of presider 
and the presided in the first Pada of the 2nd Chapter. ` 
f Now Raghvendra fully explains tbis Nyaya, at 
length. Inthe third Adhikarana we find the Sutra 
afanaire faai Tqafasart Vedic statements like 
qaaatt (A or earth means the deity TU presiding 
Over mrid. Because these deities are said to possess 
. Special powers and to pervade actively over the whole 
- of the thing they rule over.) are questioned if they 
- kave validity. For Mrid or Earth is said to be insentient; 
‘and its caretaker a.sentient, being is not to be traced. 
Hence these statements stand self contradicted; for an 
insentient thing cannot engage itself in speaking. So 
those statements are not true or valid. Its insentient 
nature adduced from an inference of incontrovertible 
validity and a vedic statement of infallible status in 
respect of validity cannot be in any way reconciled. 
But at this critical juncture. a vedic. statement ‘‘The 
deities presiding over prithvee and others are famous in 
their strength” cameo their rescue and revealed to- 
them “the deities, their form, and their power oftheir 
immanence". And tlie word qe presided over by 
these deties has its cause of application WO as sub- 
ordinate to the presiding deity. This point is made 
clear in STETSITTEDX UT. HAFA is always more subservient 
than Wat. So in the Sutra qaaa Süd it is 
stated that words, senses of which inhering in other 
things only, like ‘miserable’, ‘bound down’ apply. to the 
Lord because He has control over those qualities. 
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So according to this rule ‘it is full freedom that. 
settles the question of the main cause of. application. In 
the case of words like (35) earth, the main sense 
will prefer the sentient deties to insentient earth. And 
once the sense of deity is accepted then their act of 
speaking will naturally be found compatible, Of course 
then the statement will be accepted ds valid instrument 
of knowledge. 


Therefore one in the eye is Agni, As for the attri- 
-butes of anacaq and AAA, they are -to be explained 
as in the case of the word Indra used to refer to Agni 
only because Agni shows power or URa4 which is the 
work of Indra. (The Garhapatya fire worshipped by 
Mantra dedicated to Indra only because Gàrhapatya 
has the power of getting oblations with that Mantra). 
Or Agni can besaid to have nó death and fear at the 
hands of deities inferior. to him. Or still another 
reason is offered in the line of Bhashya. Or let Agni 
claim real AWA as Atma or Brahma does, on ihe 
strength of eulogistic exaggerations along with many 
Shruties; Toi knowledge of Agni removes ‘sins and. 
conduces to Moksha. C 


Now begins Shidhanta invalidating all arguments 
as hollow arid rising above Purvapaksha. in glory ` or 
strength. In Purvapaksha effcHT and others were used 
in their subsidiary meaning. -While the attributes like 
ST and SAAT and words like. Atma and Brahma; 
ihe cause of our. bondage; perfect “happiness bringing ; 
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about immunity of the eye-alf these which are put 
forth by Shruties, and contextual occasion; propound. 
Vishnu exclusively: while all the reasons adduced by 
the Purvapakshi , .can be adjusted tO express some other 
meaning. Moreover the opponents’ side is infested 
with’ self contradictory statements. Thus it comes to 
be ascertained that the one in the. eye is Vishnu. 
Jayatééftha has already | established it in his Teeka. 
The same is critically examined and ascertained ` with 
evidences here and presented as Shi ddhanta. 


Some more agruments infavour of Shidhanta are 
summerised by Raghvendra | thus; on the strength | of 
‘Shruti ERE atag: ufaq aagi "T and on the strength. 
of Smriti giaa FF sep: AAT grisegfha: | JATHA: 
the one in the eye is Vishnu only. For it is’ said that 
a ‘special type of happiness is predicated of him. 


That special happiness is referred to in S; Fel 
q Sar "That i is-uncommon happiness Ej is perfect 
happiness’; This exclusively refers to Vishnu. or Brahma; 
Because it is stated that "STR RITE, Eu Again 
in the Sutra APATE TANT. it ds stated dn 
Shruti ‘4 UA agnita that those whọ take recourse 
to those lores get ‘Brahma. This is meaningful, only 
when one in the eye ` is Vishnu only. The study of a^ 
lore devoted to a deity cannot lead to another deity. 
Again in the Sutra aaaf aT ea TT: no doubt 
Agni can be said to be’ the actuator of, Jeeva; and 
thus he. can claim. to bé the one ein the eye. Yet Agni 
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being à Jeeva needs another to actuate him.' This’ 
second Jeeva similarly needs the third and so on and 
so forth. Hence there is infinite Regress. Besides to 
be true, Agni himself being a Jeeva to be actuated by 
others cannot be an,actuator. Therefore it is impossible 
that he can be one in the eye. 

As per wording in the, Sutra we find a similarity 
between Jaraa siqaq and AITTITA: in the use of 
aq. Therefore it should be 3a: ST2aITq and not. 
watered. The word Hat isa special. word with 
Ad: as a preposition prefixed to the root: Xq Now 
the root X has the suffix 3. and then though it has no. 
aq AT yet its fe is dropped, then the final ‘of the prep- 
osition is dropped and we get tbe form AT. Its. 
meaning is sta fesrear: HALT: (dwelling | in side “he 
enjoys.") 3 
This derivation is alright, but the meaning is not 
warranted by Shruti. This objection is not sound. For 
in afa the word Atma is used which as the same 
root meaning. Atma is derived from sad gE arfa 
aaqwafa one who enjoys happiness. MN 


Then it is objected that in the sutra if the word 
ATT: stands 'for the one in the eye, the Atma’ then the 
word Atma is used as a constituent part of the subject; 
then he cannot be made ‘the reason’ as occuring in the 
Shurti. «But this is not so. For it is meant that merely 
the one in the eye forms the subject and thus Atma in 
the Shruti can be accepted as reason without any 
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difficulty. — Bhashya also corroborates. this fact by 
stating that the one in the eye is Vishnu; and after that 
it is added that hence the word Brahma is cogently used. 

In the Shruti Brahma is said to be mere happinsss 
(* gT) and not uncommon happiness (qafafarss) 
and its relation is not mentioned. Therefore it is not 
proper to usethe word  fafarss aS in the Sutra 
gufafarserfWürarT. — Butthe word ag in ẹ ag 
does not mean Vishnu. It means @ (qd) ag. q? 
Then faferss should have béen used before JET as 
fafarss garara. ‘And that Afas or speciality is 
quiza: (perfectness). Panini also blesses this construction, 
by his rule sqai qa For qvid is an adjective 
and there it is accepted as Cgqus and hence it 
should be prefixed to jq. 


To this the reply is gatafass can be dissolved as 
1). gaa fafitss: or 2) fafsomaq gaa 3) gaT 
fafsres: Inthe second fafass ‘becomes the second 
member by the rule grz: HAA. Mere use of the 
word d without the attribute fafass is: found in 
others. also (than Vishnu). To avoid this illegitimate 
extension fafarse is used. 

Now Raghvendra makes a critical review of the 
interpretaions of this very Sutra by Shankara’ and 
Ramanuja. The illusionist explains this Adhikarana as 
first giving scope to’ the doubt that whether the one in 
the eye is some STAT gwY or the real Brhma. Formerly 
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in 3 aiiis on the strength of the Mark of drinking : 

(gii) two. sentient creatures are accepted. Then 
accordingly ‘entrance into the caves’ is some how 
adjustéd. and éxplainéd, In the same manner here also 
qut zad a purusha is ‘seen’ or perceived and 
perception is possible only when itis ‘a shadow’ not 
when it is Brahman who is beyond perception Thus 
when it is affirmed as a shádow- man ( SiaTgs ) on 
the shirength of its pereception; acéórding to this 
interpretation, ‘Immortality’ and ‘fearlessness’ are some 
how mado tö Gonform to it as mere eulogy. 

It is stated in Bhamati- “This is seen’ is used only 
-When the thing is perceptible. But imperceptable Brahma 
cannot be thus stated. And its show or reflection can 
be stated to be perceptible. Formerly on the strength of 
commecement the other has been discribed, and here also 
heis brought to be stated without contradiction. 

_ When matters stand thus, it is settled that he is 
Brahma only, For anaa and xaaa (immortality 
and fearlessness) can be justly predicated .of Brahma 
only. That as it is being ‘seen’ it is shadow-man or 
reflection only being first appreliended cannot be 
contended. For even before the word qd the word 
purusha is used connoting a sentiment being and that 
easily implies Paramatma to bé meant here. 

In the vedic statement 4 USiqxferfr quat zee 
the two pronouns J and gs: have their expectancy 
fulfilled by reaching the meaning of purusha; and the 
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verb qum also Teaching the. adjacent word Por usha’ 
has expectancy fulfilled. Purusha is formerly said to ‘be 
(39b) or perceived, (hough clearly it is: the. object 
.of ver bal knowledge born of Sastra. And, this i is confirmed 
by Bhamatikara. 


Then Ramanuja argues- There isa doubt as to 
whether the ‘Purusha in the, eye’ is the reflection or 
-Jeeya or a special deity. Now by the use of the - words 
a UW it is known to.be a well known object and by the 
use of the word qu and. according to commencement 
(wer) it must be supposed to be eulogised, and so it 
omay be any of the images and others. But Atmatva 
_-Withoutany conditions Amritatve Abhayatva, Brhamatva 
Samyadvamatva and others.fit in with Paramatma only. 
Thus Paramatma js one in the eye. These two ppinions 
.are found tobe similar’ and hence critically reviwed 
“together. And they are charged with the fault of 
repetition, 


J| But the fault of repetition can be easily refuted by 
showing. that.there, the one is said to: be residing in 
` Aditya (a Tat saad, quy: EFAA) but here it is 
said that the one resides im the. eye or by showing that 
there the faqqa is from the -Udgeetha Upasana in 
the first Adhyaya. Here the Vakya is from Upakosala 
i “Vidya in the 4th- Adhyaya or-by showing that (aa 
er) there Brahma is said to be WaT ‘but here 
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there is no mark of Brahma, and he i is shown as. famous 
and as perceptible. Thus repetition can be removed, 

Now the first is refuted. There one in Aditya as 
-well as. one in the eye is stated. Because haviug stated 
first POIL EC] then he begins SHIKE and states m 
gaiari geatez7a. He also has quoted it there. 
Then the second is contradicted. There the afearea 
is not the topical sentence, Butherethe arfaratag 
from STENT is true. The third is refuted there 
and here in both the places is heard that the attributes 
of Brahman like 34G and others do not fit in with 
any other. 


f So Jong Repetition was: shown to be a common 
defect of both systems. Now what Bhamtikara defends 
himself against this attack, is quoted and exposed. to be 
untrue, i 

Bhamati states-There the primafacie view is tha 
the one in the eye is a- particular Jeeva. But here it 
is Chaya or shadow then how is it that.in his Bhashya 
both Jecva and Devata are mentioned? Jeeva and 
Devata are both mentioned only as an instance of a 
possibility in the Bhashya. The perticular Jeeva also 
like Brahma is not visible. Hence his visiblity is most 
unfair. But this is compatible with Chaya. This is in 
the form ofa greater doubt. This is the ‘statement of 
Bhamatikara. But thisis not reasonable. For when 
we reject the claim of Jeeva on the. ground that itis 
not visible, we find that the case of image also is 
equally weak, because Purushatva and Amratatva and 
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others: in the topical sentence are found in the former 
sentence and hence they are known and -there is no 
accruing of Sin. Hence Samyad Vamatva. and others. 
mentioned in the fatter sentence are fcund still greater 


misfits. So the case of Chaya is still more objectiona- 
ble and fit to be rejected. 


If itis counter agrued that Amritatva and others 
are made intelligible in Chaya as ingrediants of eulogy, © 
equally good it may be argued that even in the case of 

.Jeeva also visibility and others though non-existent 
-can bé predicated of it inthe spirit of eulogising. For 
_mboth they are equally non-existent. Hence there 
‘cannot be any greater déubt in this respect. 


But even in your ‘interpretation the same logical 
defect of tautology arises; for in the Agni Shruti 
; siue Gra: wfassr Agni happens to bethe one 
“living inside; when this is o you agrue him to be 
: Vishnu there only. Therefore tozake a doubt again 
. here as to the indwelling nature of Agni is not proper; 
“vit becomes a meaningless talttology. . To this objection 
. the reply is that in our interpretation, Raghavendra ` ` 
"says, there it is only ‘one dwelling inside’ in general is 
: treated; while here a particular dweller inside the eye 
* is referred to. There again many are the referents like 
ndra.and others while here Agni is the only referent, 
There every thing is based, on Shruti only; but here it 
( is based on other canons of interpretation like Abhyasa 
~ (repetition) and others. Thus there is catagorical diffe- 
> rence between the two references, 
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_ Even the conclusions of others are not reasonably 
adduced. For it is discussed and determined whether 
Karya Brahma or Akarya Brahma is meant here. The 
syllogistic form- that “Karya Brahma is the one in the 
eye; for he is immortal fea rless, and unlimited in 
happiness" is not fairly organised. For Karya Brahma 

or the four faced Brahma is one caught in the cycle (of 

birth and death). If on the other hand. the uneffected 

Brahman is the referent then it is heard inthe Sbruti ` 
(that they get Archiradi) and in the Sutra that they get 

Axchiradi which would not have been mentioned. For 

in his view Archiradiis the path of those dedicated to ` 
effected Brahma. . 


Thus the topic of Adhikarana was critically reviewed . 
and discarded; he now wishes to discard the meaning 
of the Sutra, as there is no intention of showing the 
marks of íhe activity, (of enjoying) as in Our view, , the, 
Sutra would have been only Sd: UIT: as in 
Sr Tea TRATTE. This was exposed only as defect i in the 
pratijnà or enunciation, Now the meaning of the.second . 
‘Sutra is stated and rejected. 1t is doubted that the eye x 
is too siatt a place for xd enormously large Brahman. 


expounded. This interpretation i is not correet, Eo this. 1 
doubt is already cleared by- A PREA. : 


Again - it is contended thatin the third Sutra 
qataraq ^ means, gadaa or connected with 
happiness. So inthe sentence 9 4@ only Brahma. 
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qualified with bappiness, is being treated and herice it is 
argued that in the sentence referring to the eye alg it is 
Brahma that is meant. 


But all this contention is baseless. For the 
superiority due to the happiness is the meaning of 
dfaz*t in the-Sutra. And in his system Brahma is 
mere and pure happiness and not connected with or 
related to happiness. But he contends that though pure 
Brahma is alien to connection with happiness the 
conditioned or qualified Braliman i is notalien to connec- 
tion with happiness. This contention also does nct hold 
water; for even faf&rez is not cónnected with limitless 
happiness as mentioned in the remaining part of the 
setitence. l 

The fourth Sutra is interpreted as ‘one having 
Knowledge of Brahma, and having heard the secret, has 
been mentioned in another Shurti as eligible for going. 
along the Archiradi Marga. That has been referred 
here in the fourth Sutra. This interpretation also is not 
correct, For in your system Archiradi has been set 
apart for the upasakas or worshippers. This critical 
method will guide you through the interpretation ‘of 
other Sutras. Other interpretations. hot dissimilat tor 
these stand rebutted by these very arguments. 

Raghvendra comes to our reseue explains, how this 
happens. First this explains why£he system of Ramanuja 
is hot reviewed in Nyaya Sudha. For in his system also 
Repetition is shown. Prima Facie View also cannot be 
substantiated as a distinct reason from the first, is not to 
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be found. Inthe same manner in the first Sutra only 
Ha:  isenough and Wat: cannot serve any special 
purposé. Again it is contended that in the Sutra 
grafaga, TATA means fefü maintenance and 
afg includes famW4 control and others. These have 
been referred to in qafas and they conform 
here to the reference of Paramatma. l 

All this contention is not reasonable. For according 
to our interpratation this refers to the reason contained 
in the sentence itself, there néed not be any reference to 
another Shurti. Beside the word €414 is popularly under- 
stood to mean- ‘place’ or 4fascra and for no special 
reason this popular meaning shall have to be rejected. 
If feufü is accepted there is the benefit of brevity by 
one Syllable and hence the word fafa should have 
been used in the place of E977. 


Others contend that the third Sutra purports to 
enjoin the place of meditation in - q ayiaerfor of 
Brahma who possesses {FT or FACT as stated in 
q FA. Not only that but also to predicate Brahma 
with the qualities. of. aagtacatfe. This contention also 
is not just. For you shall have to change it to an 
abstract noun (4a); while # FEA simply means 
pure happiness, and does not mean possession of happi- : 
ness, According to your presupposition this possession 
of happiness is absent in Brahma. So possession, as in 
aga d qaq SF means only superiority due to unlimite- 
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dness. Butitseems there is some difference in sense 
of the two words and w as attributed to Brahman 
-as they mean joy and knowledge. But no such difference 
in sense is to be found as they are stated to be identical 
ingg F ala SF and this statement does not imply any 
unlimited ness. The word sie itself connotes unlimited- 
ness in qu Or happinéss. 

Now in the fourth Sutra. (syilafawesseafwrerrai ) 
the other offers the interpretation to the following 
effect- “One who has studied Veda and Upanishads, 
and has realised the real nature of Parama Purusha 
‘has the path of Archiradi conceived as the final end. 
This is preached to: Upakosala who has heard about 
efargxw in fay afsasafa that the Marga isas good 
asthe attainment of Parama Purhsba which implies 
cessation of future births. But this interpreation is not 
-acceptable. For this is not in conformity with Shruti. 
The word a does not serve any purpose. ' And the word 
afa is wrongly interpreted. 

Again it is doubted; how do you know that 5 Wal 
Wf Jal means that Brahma is unlimited. in bliss or 
Ananda.. For Just as in 414 agë FIG Ta — only 
popular happiness,the sky should be considered Brahma. 
Now Ramanuja in his Bhashyá states as in reply that 
for this very reason the: fourth Sutra is uag — which 
justifies the reference to Brahma in the previous 
sentence. Why is that interpratation of Ramanuja 
neither élucidated nor refutéd. But we protest that 
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GEREEN Igi is contended to be the fifth Sutra. And 
this Sutra is not. genuine but inter poteted as the Sutra 
ferant Fara is interpolated in éfaeafaer because 
the fifth; as bere runs counter to enunciation or 
'Pratijna. As to‘how it should“ connote Brahma ‘should 
be decided according to the directions of Bhashyakara. 
Here also in waafeqazaaaqreaAat: Jeeva is denied to 
be the resident in the eye. This proves the. difference 
between Brahma and Jeeva, which is very. unfavourable 
to Advaita system. This difference will be proved to be 
reasonably .not-unreal. mE 

A further doubt is raisedthat the Sutras before 
Arp: comprise one Adhikarana; and aaafeaà: 
forms another Adhikarana. The former Adhikarana has 
GUÉRTHTN as its topic for discussion the latter has 
"B[SE ATT: qus: aisa wo auifsta: as the topic for its 
discussion. In the former the doubt is whether the one 
‘inthe eye is. one of images orthe Jeeva, or Shiva. 
Prima facie view is Jeeva and others. But the final view 
8 that it is Shiva. 

But this interpretation is not correct. For what.is 
stated in axrferssteT is repeated here. There also 
the one in the eye is referred to. Only because - the 
topical sentences for discussion, are. different, it is not 
proper to suppose -the Adhikaranas. to be different. 
There, aliso are the marks like agaa awaa qafa, 
said cthers, and:there is. the fruit of the realisation of 
‘Brahma as stated in the wFrufeaqraq and sinlessness 
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as stated in YorCTsTe and there is also the context of 
the means of attainment of Brahma. Hence there is no 
possibility for a greater doubt to be raised. 


1n Shivarkamanideepika it is stated in defence ofa 
‘greater doubt being raised, that as the one who has the 
Support of the e ye, cannot be Shiva who is established 
4n his own prowess in the primary sense, and as there is 
-no objection to suppose that the one in the eye is some 
pecial form in the formal sense and as there is no 
objection to suppose the exis tence of some property tna 
ace where it does not exist as in. WWTwgr, as gfe is 
the end of a@aetfa and Brabma Shruti and at the 
nd of the statement qualities like SARTA and 
cin the same context with that TAIT and others might 
‘be. limited to themselves and AMAA is found with the 
eased souls and it is not irrelevent to state a property 
hich is going to develop án future, so the A 
hich refer. to. Brahma may be made to apply. 
mething else, the one in the cye in the primary sense 
an be Jeeva and Jeeva only is ihe one in the eye. So. 
iis. emounts to greater doubt. 


"This doubt is simply to be discarded. For itis not 
pet fo take to some other meaning only. on the 
"strength of one mark in preference to manifold Shrutis 
&und Lingas. It is already stated that those established 
heir own prowessalso are residents of an inward 
lace in the cavity of the heart. In gien HAT it is 
tated that aeat Or afta is always in the heart. While 
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assuming forms alone he is said to have contact with 
the eye and he is not there for ever.. And the one in the 
eye is there not everlastingly but temporarily for 
sometime; and hence his resideacein the eye is only 
formal. 


But he contends that in, TET the wording shows 
that the resident in the eye is popularly known; yet Shiva 
is not popularly known to reside in the eye. Hence he : 
is Jeeva. Even this contention is not correct. For even 2 
Jeeva is not known to reside in the eye. The one in the ` 
eye is only known, in. the topical sentence ot 
SEUITEDEXCUT. 


As for the idea that Braman is only the one in the ` 
Aditya because the sins are said.to go up, and not the 
orie in the eye, is the greater doubt, it is very hopeless. 
For in the Shruti AFTANA it is stated that both one 
in Aditya and the one in the eye have the same quality. 
And the one in the eye also rises up from the Sin. This 
is the line of guidance to slove this problem. 


Besides the Shruti agft: w- qv Tatar afea 
aa îy and so on and the Shruti aqeiaeatfas gA: a 
qt: (Which both support the ` view that the one in the 
eye is Hari.the Supreme) run counter to the idea. of 
Shiva being the.one in the eye. And the Prakarana or, 
the context also is fully the one referring to Hari. 
(amtare qui quar tam zv) and hence it.also 
denies the supremacy of Shiva. The word g7 inthe 
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*Sutra is found Gut of place end the. position of reason 
(307s) in the Sutra is not proper. Besides Shiva is 
‘a misfit for immortality . (aaga) as he is stated to be 
zrhortal and dependent in the Shruti "fw sada”, 

; And Rudra is said to be the worshipper of the one in 
“the eye in the Shruti quar grifa aqfassà Reviewing 
ön this fite ` you may find unreasonable interpretations 
n other Sutras also. 


As. for the quieti: thet (aaka: ) it consti- 
tutes a separate Adhikarana, that also cannot stand, For 
cannot construe otherwise as this cán be ‘related to 
he former portion by stating a- ‘contradiction which 
refutes the opposite view. Besides there is the sure mark 
of Brahma in COP der ATT: which contr adicts the 


ontext of. grarfi giz. Again there isno scope for 
loubt regarding the size of the ‘thumb, as it is required 
o conform to, the: dimensions: of the heart, as it would . 
stated in future. Thusiit is thrashed threadbare, 


Here it is stated that à ‘round about „course is said 
3 be adopted in ordet to show the full reference of 
M. shnu to ‘the mark: a résident i in Aditya. But fir st let 
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| -Now the round about reference is “expounded. in 
arassa- AIUATTA: it is explained. It. is 
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not proper to. say. that Moksha is realised through 
knowledge of Vishnu. For in TIQYSRTGUTT: it is 
stated that by its knowledge one. gets immunity froni 
sias, which indirectly assures Mukti, In our system the 


one in the eye is agreed. to reside. even in the Aditya 
Mandala. 


Now how its reference i to Vishnu is to 

be sought is dil In Ananda | Mayadhikarana in 
-the Shruti. EIIGHES Anand amaya is said to be one 
in the Aditya. Then. by impli cation he is also one in 
the eye. But both these statements aie unwarrented. F OF 
Agni is the deity inthe eye. The onc in the eye is 
marae ger: Mga identical with the one ii 
Aditya. This-is the round about way. This method of 
reference is based on the supposition that both afer and 
siti-@ are deities. But formerly the one in the Aditya 
is Vishnu, one in the deity is Aditya. For it was stated 
in Fala Bhashya that fasor: SERIES q qqadaufer 
| Vs: va. Formerly it was stated in the Sutra «910343 | 
‘inthe Shruti sT8*5T4 Anandamaya is situated in lowei 
forms of Jeeva called Purushas and in higher form of 
Jeova called Aditya. Then a wtomatically it is implied 
that he is also situated in the afèr. which then means d 
deity. Thus a connecting link can be established. Buf 
in the. opinion of Teekakara afa is a material balli 
Then another becomes the resident in the eye. Then tli | 
fc rer one also in the Aditya 4s Agni only. Then ho 
is the objection raised ? f 
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‘ne objection is constructed thus; Aeai is the one 
residing in the eye and is the impelier of men and 
women. Then accor dingly i he will be in the former case 
also the resident in Aditya. Thus when every thing is 
explained by Agni only where is the necessity of Iswara 
as the resident in the cye ? 


Thus the objection is constructed. Here sr 
is used in plural number to show that many Agni 
Shruties make reference to it. Even in Bhashya also 
the famous Garhapatya Agni is said to reside. in the 
eye and not the three in the eye. Thus a strong 
-objection is formed. - 

This. strong objection is. refuted by a stronger 
reasoning. The one in the eye- is accepted as the 
impeller of the. eye. Agni cannot be the impeller. 
Agni being a Jeeva is himself one impelled by the 
others.. One impelled cannot be himself an impeller. 
Vishnu is all impeller as stated in Shruti. “UA arafa: 
ug miai: He is the leader or impeller of men and 
women that are, the embodiment of energy and Beauty. 
Vishnu alone is the one in the eye, visible only to the 
spiritual eye. Therefore he is Anandamaya and through. 
his knowledge we gét Moksha. i 


Thus ends sif 


Anteryamyadhikaranam 


iae Cru am at smt 


.BHASHYA , 7 skertenfüsens 


“He who sitting on Garuda (qfadt), who is 
different from the sentient being presiding over Jfaat 
and whom that sentieht Bening did not know fully; 
to whom Wfa4t is body, and who staying there inside 
‘enjoys (without: depénding í on extrinsic’ objects) and 
being very ' dear controls over Garuda, this your 
immanent Atma is the controller, is eternal". These 
and Shruties declare an immanent controller. (Brih 
5-7-3). There in (4-15-1) it is stated that “This is 
Amrita”. Thus the -quality’ of Amritattva is put 
forward, That immanent thing is both’ ‘sentient and 
insentient Prakriti. or the ‘living beings there on. 
Because from;the mantra Uc. qferdt we know that it has 
assumed the form of all. His not Vishnu; for Vishnu 
is not supposed to have 9fetal: for his body. For this 
reason it is stated. 
SUTRA : siaiu fraa gA. 

The immanent or indweller. (stated in 
Shruti) is Vishnu and not Prakriti and 
others; because in the Chapters on 
Adhidaiva, Adhyatma, and Adhibhuta the 
qualities of Bralimá (like unknowability) 
are referred to. 
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In ‘Shruties like. vifaa q: gf qus 
_Brihad 5-7-3 and others in Chapters on fria (having. 
reference to gods) the qualities of Brahma are referred 
to. Hence Vishnu alone is referred to as the indweller. 

. He is described as ‘unknown fully; and ‘indweller 
and enjoyer in Rg. (7-99-2)  “aafaeniaiaguraiasranr’ 
(people, being born, are born do not know your great 
prowess). * Because the Shruti "WsHtsdtsspetsuqisuat 
.proleaims him unknowable and indwelling, (ds 
> explained before). 


SUTRA : AALATAAATAUASTANA 
Prakriti end the soul or Jeeva as stated 
in Smriti - (afas) are not the indwellers 
and enjoyers, (aata) Because their quali- 
ties like'Having three gunas "Enbodiedness' 
l (aafaa) are not mentioned there. 


SUTRA:  mûaAags Nana 
Because both Madhyandinas and Kanvas 
, declare, the Jeeva to be different from the 


indweller. Therefore the embodied (arx) 
is not the Indweller. 


BHAVADEEPA : 


Raghvendra does the splendid work of exposition 
here; so that the Tika on the Sutra aud Bhashya can 
be read and understood in the right spirit. Jayateertha 


`y 
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has explained’ Bhashya so far, as offering thought link 
‘of this chapter with the previous one. So this Sutra 
im this Adhikarana- is not.a disconnected, dangling 
thought, but shows that it is vitally connected with 
previous Adhikarana. Formerly Amritatva is said to 
belong to onein the eye inthe Shruti arag SW. 
But in Kanva and Madhyandina Shruties in which the 
Shruti q: qfzreuT runs: similar is said to: belong to 
one who is #aaifT] of that which is mentioned there. 
(arat aaar srq:) l 

Here Raghvendra says- “The part Prod gqtzrit 
TEL is quoted in order to afford the Purvapaksha in 
some argument to uphold his side; q qferdtaAz a: 
qféregt sat: is quoted to supply. sidhanti reason to 
argue his case; The part 2: gfs waz: is quoted to 
suggest that difference is a criterion of. study. 

Now the one referred to in siquid: Sad: ds 
vata or Jeeva. The meaning of 47 is the indweller and 
the gẸ7 is cither TERT or sz. Because for the 
reason that either is said to. be Wate the universal 
in form. . l 

Though, when Trai is said to be its body the. 
Antaryamee naturally becomes the Prakriti; yet he 1s 
said to be 4581 and "Tal. So the Antaryamee, cannot be 
Prakriti but it can be only Jeeva. This objection is 
almost refuted in thé aa ci fererzwt. In Bhashya no doubt 
ihe indweller is said to be Prakriti or Jceva. Yet the 
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* word FEF is used and itis difficult to say: which of 
*"thetwo is meant. But according to Purvapaksha it 
; ascertains that the indweller i is other than Vishnu. - 
Thus the Bhashya which, went to expound. the 
thought-link is now utilised to explain. the argument 
and purpose to Purvapaksha. That is how Raghvendra 
“helps us to follow Tika on the Bhashya. . 

| Now he begins to explain the reason given in 
 Bhashya. The immanent is Prakriti; because Prithivee 
and others are its body and Prikriti is "dem which 
‘means Wala is the meterial cause of Prithivi and 
» Others. -This material cause and effect are identical. 
& On the other hand the statement: that directions and 
e ATT are his body does not properly agree with 
: . Brahman also. But this runs counter to the part of 
Shruti a: qin fasay which means that the immanent 
ds staying in the Prithivi and this attribute of ‘staying 
* does not agree with Prakriti. This objection is. very 
-- hollow. For the statement that the cause pervades the 
' the effect is also expressed as TUT PAEAN . the 
_- cause staying in the effect: atig fiaa arf sara 
ASAT HIRT ) Besides: qfienifacsq does not. negativate 
| identity | betwecn them. For identity - is assumed there 
as in Téa: the material cause is therein the effect, 
(the threads are in the'cloth) The immanent is controlling 
the Prithivi (afadiannfa) is not primary in sense 
but it is only used formally. 


Ka 
X 
kt 
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ia» CItameedenot be objected that no-mentron of reason 
3s made in the view that the àndweller , is Jeeva,.. For 
the reason:can. easily: be construed by. implication. 
It is so.easy.to say that. Prithivee and others are the 
gross bodies for Jeevas . in. the form of the, presi iding 
beings of, Prithivee and others. 


But "justas by the marks. .of Prakriti aud, others | 
Jeeva is accepted. then. by. the marks of immortality 
why not Vishnu tò be taken’ as, the indweller ?7 we do 
admit the mark ot. Vishnu; yet Prithivee and others 
cannot constitute the body of Vishnu in aiy way. 
Because Vishnu i is agreed to have. some sort of consci- 
ousness (quite ‘different from ‘material Substances like’ 
Prithivee) as his body. In the Sutra fasteners 
VERD it is stated that “he has a“ body of that type. 
Besides the mode of secondary derivation is “hot “$0 

strong as the mode of the primary connotation. It is. 
agreed in Nyaya Vivarana that Prithivee dnd ` others. 
are the exclusive-marks of- Jeeva and that’ is inade clear 
thus. 

. Thus the Purva Pakshee comes to ihe conclusion 
that Vishnu isnot the indweller; but he is Prakriti 
and others. So Amritattva as applied to Vishhu can 
not prove the one in the eye to be Vishnu. 

Now according to Sidhanta the Sutra is explained. 
stauieata afan. TZ. Sqqast( Antaryami is Vishnu 
alone and no one else,- dd inggi means Antaryami. 
(attributes of the indweller. ) The attributes mentioned 
are not known by Prithivee and others ‘and’ who is the 
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Antara ‘of ‘Prathivee:and othérs* is flot known. “He is: ' 
Antara becaüsé-he cam enjoy: (happiness) without depend 
ing upon.any external things. : (argrdertiaar om eure 
SiS WT ^)? This attribute'is derived: from q: EE 
tacuraqafa and not from 'qferear: tac: For” “there- 
sq ineans fafasa. or dierent: ` Eyen in  Blüishy& 
through the référence: to: “afar” Hat only the: afaat 
AT 1$ meant or in: "dfaeaT siete, Wem means" CAREN: 
lii some Plates the reading itself is simenn" (samt 
aaraa a fagta laat) Kanva Bhashya? THE meanibi 
of MAT as fafaaa, (different) . is. applied: when. à 
different meaning i$ sought, ‘Now the ‘meaning (of the 
‘Sutra is- The-attribute; unknowability : (stfafzaca) © of 
‘Vishnu has ‘been mentioned imthe context of sterii. 
‘safaat is explainedistating what » it exchudes. If it 
s to be inknowabie' fully'by: Gods, then itis. ‘Vishnu 
only; because itis- his mark, `i Ift is denied tô exist in 
"the iusentient thén' itis: an. unwarranted: denial. : for ` 
“unknowability” iszattributed 410 the- -indwelling | and - 
„presiding deity "who:isac sentient being. . "This; sort’ of 
reconciliationidges not-run counter:to' ,reconciljation 
“sought m z« uw iafxfarfor. ;Fosthere also” the eyeball, 
=the orb of ihe'san,::the discsofithe moon and'the flash 
of Lightining all --insentient: and’ yet. the- reference ; is- 
sought to.the.indwelling deities. 2 p 

X — There is reason why. afafeaca- is the: attribute (di 
ZVishnu:-For Fatal. asd'*oóther Shruties od the 
‘truth ofit, (aeania aaa ag) Simitar 
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expressions like Isaf and aifasxa confirm the truth of 
this statement. "Both Paramatman. and Chit Prakriti. 
cannot be pointed out, are unmanifest and in-concei- 
vable", as stated in Gita Tatparya XII Chapter. 
(siqxct mentioned here is "enjoying independent of 
external objects"). Or Vishnu may be sought as an 
immanent being in the deities of Prithive and others.. 
In both these ways almost these attributes do not: 
belong to any one other than Vishnu, This is almost . 
fully treated in faafaa :erraqet: : 


vac rsen É 


The word nti suggests the reason to be utilised 
by the Purvapakshi. The word (c aaa) in the; 
Sutra refers to ent. Now the compound. aaga 
fasg is dissolved and explained. (qa: Haq) | 
That which is different from ( the CHAT ) is aagi 
This ITẸ is Brahma: ‘asain. means the: attri! 
butes of Brahma are mentioned. But if this is the’ 
ineaning then there is repetition of what has gone! 
before... So in Bhashya negative prrticle is accepted: : 
the sense of Negativating that which is brought i in’ ' andi 
then itis construed with afasia which ultimately: 
means AIT: ‘not being «mentioned. “So the whole! 
Sutra means- “The Qualities the three gunas (Sattva,, 
Rajas, and Tamas) of Pradhan or Primordial matter are; 
not mentioned, Hence Pradhana that is stated in the 


smriti of Kapila is not the indweller.: *t in the Sutra 
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should be construed at the end and then a different 
construction is adopted and the meaning is that in 
addition to the former reason, otber reasons like, 
ATeHea, AZET, AACA are included by the copulative 
conjunection. But it need not be doubted that they are 
repeated here; for different marks from those mentioned 
in the first Sutra are taken here. 


miu Aaa 


aft should be construed with aitaa. Jeeva was 
said to- be the indweller But that was contradicted on 
the ground that Jeeva comes into world adatftea) which 
attribute does not belong to the Antaryami. Even then 
it is contradicted. here on a special ground. Therefore 
the Sutra (RIT IRA is mentioned and explained without 
fear of repetition, .It is stated in Tattva Pradeepa. that 
.the special ground is to refute the doubt that the Jeeva 
in yogic state is the indweller. The joining particle 4 
joins .this with another argument. . The indweller is not 
even Chit Prakriti. Forin the Shroti. 4: aafafassa 
the indweller i is stated to be different from Chit Prakr it, 
Hence she is not the indweller. 

In the Sutra the word fz (because) and the. whole 
thing means- For this reason the embodied soul or sa ` 
is not the indweller. Formerly Sfd*:, was explained as. 
supplying the mark of indwelling. But here it is stated 
as atari Wat; hence there is no repetition. Now 
sme should be inthe Ablative, so that we get the 
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meaning “different” directly, “On the. strength of the 


context (aqar: aaz: ) the’ ‘ablative i is the case ending 


and hence it 1s shown by, the. word. THT | ‘In the T 
Bhashya the Whole séntence is quoted, to show that er 


PEN 


the Sliakhas convey the same meaning. Or it, may : 


to Show ‘that the’ Word" carries. the same" "meaning = 


alt or still to suggest that Bheda or. difference, is 


intended here” by." the. relationship Of support and 
supported, object ‘and subject o or body and embodied as 
in erf fares. Na = 


di 


SiquiHrq: was proved by. the .statement fermi: EC 
for it-was.the chapter of. gods and Prithiva and.: others 


ToC 


Formed also. ihe, ie Ta E and, 


-were:eonsidered sentient beings. : And: ‘thus both are. 


- sentient.entities as.accepted by both. Therefore it is: 


„quoted in Bhashya as emere feb. | x 


Now: STENT arid fas m refer to the. four faced 
‘Brahma. Thus it is said i in Brihadbhashya i in "which. the 
Indweller or saat is stated to be differént from 
"Bráhma, the ruler of all souls. What of. these, ‘souls 


then ? This is an argument | ‘a fortiori’ (how much more). 


For gréater. details’ refer to cliandrika. 


` Now Vishhu as Abtáryami i is said to dave the. bods ly 
of Prithivee. ‘How can Prithivee be the body of Vishnu? 


"To ‘remove this doubt it is quoted in Bliashya- 


MEIERIDSECUS IS REESE UCICE T constantly (in 


“every Katja) this World or one Tike it ïs being destr oyéd - 
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ds this Vishnu. =But how. does. this. quotatian remove 
sthe-doubt that i is raised.. “For either.i in the- sense of. ‘of 
_ the. same essence’: orin the sense.of “having it as its 
body, Prithiyce cannot be the Taz of. Vishnu; ' "Hence 
"Having Prithivee for* his body’ ‘is hot ‘an exclusive 
argument oratiribute of Vishnu; But still if not by 
^oenvention. at least?by the mode of- derivation Prithivee 
Shariratva can be easily construed with Vishnu. No 
doubt as interpretatory instrument convention : is more 
power ful than derivatton, yet the derivation in alliance 
with the exclusive marks like unknowability, the 
quotation can conform to Vishàu in meaning. YET aR "T 
| STCIE in this part, even ST is said to be the Tat of 
(aza) Indweller. For even Jeeva | sustains ‘Joss of 
destruction through its body. So afa also can be called 


2 . the body. of the indweller. (sida afa). .But anotheť 
 justifi cation for being the body is given (in the case of 
Jeeva) by stating that the deities like Prithivi are the 
bodies of Vishnu’ only becatise they are as, subordinate 
to him as his body. So this sense of body is secondary 
and not primary and is accepted here to justify the 
"use of WWW as the body of Brahma. There the 
derivation of az from the root 3] is of no use. Really 
' speaking when camparatively weighed, of the two, the 
“convention of the blind and the derivative sense ' as 


©. warranted by Sintiti, it is the latter .that kicks’ the 


balance. This: topic will be’ fully argued Qut ^ in the 


à" Sutra, KIAT. Again the derivation! given in Smiities i is 
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‘the basis: for the convention confirmed in Puranas. 
There in Bhashya it is stated that” yoga denotes or 
declares. For. reasons like" mahy exclusive mark, 
2) Absence of reasons in favour of opposition and 3) 
.Reasons contrary to the issues 'of opposition, tbe 
indweller is Vishnu only; and ‘hence he is Amrita and 
Akshistha. These comprise the reasons given in the 
three Sutras. 


TATTVAMANJARI : 


The one in the eye, the controller, was called. 
Vishnu. Now Sod was made the reason in Gaz Teu 
This 4407F an attribute of aati] was attributed to 
one immanent in Prithivi and others in Brihadharan- 
yaka V Chapter. That one again is said to have 
Prithivi for his body. (ferat TU). Thus then he is 
sid having lordship over Prithivi. Or that it Prakriti 
which is the material cause of Prithivi. To this objection 
the reply is the group of three Sutras beginning with 
the Sutra Haatrafagarfag qzHsqq8sMr Its meaning 
is faaara (as given in awe) agal fasta aA 
faar thus it must be construed. “The indweller of tlie 
eye with the attribute of Haga isthe Aaa ^ ihe 
immanent in all beings; and their controller. He is 
neither the . souls or Jeevas the.over lords of Prithivi 
and others; nor is he the Prakriti the material] cause of 
Prithivi and others. Beeause the marks are found 
meaningful with Vishnu only- the marks like under- 
standable to the ‘Presiding deities over Prithivi and 
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others, enjoying things. independeat : of. others and 
‘possessing AHAT "f is to beconstrued to join. this 
with what has-been said before, . 


Why should not the indweller, the controller be 
sa only on account of the mark of possessing body ? 
Even to this objection the reply is faqar In fase 
Sati AT anaig the Antaryami is different from 
a which is the sense of famia and apat. He is 
‘endowed with the attribute of being immanent in al! 
Jeevas, which only means that he is different fror 
Jeevas. Hence the immanent is not Jeeva, Besides, the 
"jmmanet and the Jeeva bear the relationship of support 
-and the supported and hence he cannot be the Antaryami. 
“One different from Jeeva cannot be Jeeva, 


. Vishnu ig well.knówn to be one without body. How 

can he have bodies in the form of all Jeevas who are 

“considered to bé the over lords of Prithivi and others ? 

LA reply to this objection also is to be found i in the word 

fran. Because Vishnu is the undisputed controller or 

ruler of all, therefore he can very well. be.the possessor 

iof bodies:in ‘the form of Jeevas who are the presiding 
‘Lords of Prithivi and others. Now’the body is under 

‘the control of Jeeva. In-the same mariner all the Jeevas 
sare subordinate to Vishnu.. Hence-they are, calfed his 

‘body i ina secondary sense. They are called so ih the 

smriti quoted in Brihadbhasliya. gfe TEXTUI. aA 

RIF eas: b afaki- AT urafawüsgtuma: 
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(aaa aaraa) ^ Its directed in Bhashya that. all 
is destryed by Vishnu through the destruction of the 
bodies, as is fit in eacli case. So ali are bodies of Vishnu 
by the derivative mode of interpretation. This is made 
clear by the use of un a joining particle. 


TANTRA DEEPIKA : 


In this Antrayamyadhikarana, ‘the mark i in the form 
of action of controlling and in-dwelling, is, made to 
refer to Brahman according to tlie rules of. refe; 'ence. 
The words afała and oe imply the respective 
chapters. Ta is here to be applied. The shruti WW. 
Aqa: gives us siquiWdT to be Brahma only. It is 
neither Prakriti nor the overlording Jeeva. Why? because 
in the chapter of afaka and afasa that sieut is 
mentioned in association with the attributes of Brahman 
like ‘ununderstandable by Prithive’ and ‘immanent im 
Prithivi?, Though aq is made available from previous 
context it is explicitly mentioned again; because Sutra 
is to follow the Shruti that is referred to by it, for 
decision. ` (Aqra ar: qfadfisiacurqufa ). The 
Sutra would safely have ended- with agdeqqzarq yet 
sw is mentioned to suggest that Prithivi and others. 
are sentient beings. Otherwise, ‘ununderstandable by: 
the insentient" would have been Herne d even with 
reference to Prakriti. 

It is objected that by the -mark of ‘embodiment’ 
why not accept Prakriti and Jeeva as Antaryami. Asa 
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Pos to this objection: the: following Sutra- is'stated:- 
aasia aanihin." ‘The word 4 means’g ‘and the 

; word arti ea "should be imported from other Sutras. 
"Id means one ‘that’ is expounded in ‘the smriti of 
i " Sankhya Viz. the ‘Pradhana Or ‘primddial matter or 
: ^ Prikriti. So the Sütra ffieans ‘that the Antátyami. is (qd) 
* that.only' and not Prakriti nór the Jeevas^ &hy for?) 
"because. the bttributes? like “the forifiation with the 

* three qualities’ or ‘coming again aüdiagain into worldly 
Heise ‘which ‘are the attributes of » Prakriti-:.and Jeeva 
are not: mentioned-here: But SII 2c8-1s «there and it 
a can :cónvenientlg be made to mear ‘From This-it suffers 

: Eos destruction*, The^word.*WTd is used purpo- 
sely, -to suggest that the Prakriti is expounded ~in 
= Smriti as the material ‘cause of all: and. hence all is not 
- different from it. “This word also suggests reason for 
objection of the Purvapakshi,..vizs Prithivi;and others 

; constitute its body:in the sense tbap«sit forms. its 
: essential nature (in the view of the Purvapakshi). And 
. that is ATE i in-the sense, that -is.the, immanent ‘Jeeva 
.Sihoi is the. master, of, the respective.. bodies. . But in. 

. wed it is stated. that antf is what is expounded 

: in smriti bý kapila.and not Shruti. — 405 
uu "T [a ME . t BOE i 

Here this negation is called; ease of the type 

z of. Sp) wetarfeq where" the hagative particle , is 

` construed with,a verb. "Therefore for its MORE 
‘meaning it'depends on’ a^ verb; Hence fthe:inegative 
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particle cannot, be compounded as it suffers from 
inability to compound; yet in constructions like enm. 
quu GANT: we find a3 being compounded with qå 
though it should be. construed with a verb as ina 
savas fara. Then only Igi is meaningful, Now this 
use has been. sanctioned by the grammarian himself in 
amika Sree dat (A: reaa agede. Where 
the nagative. particle though to be construed with the 
“verb is compounded with waft This is meareuufau. 
This means the verb ‘undergoes W5í but not when there 
is karaka which is different from the karka of agency. 
This is just to set aside or Tae Ta and hence the nega- 
tive is compounded. Because daret does not 
depend upon the verb. : 
(00 Cf the Purvapakshi accepts SNF then there is nothing 
favour able. tohim. Onthe other hand there is some 
(aTa#) thing that is against it. ee sw wafufg RÀT: 
neitað. Now @ is understood here. Thé Madhyan- ; 
dinas quote .3mrW Rx: arid the Kanvas quote fasTat | 
éqtifafaaa: to show that the sq is different from the | 
present Antaryamin. So tlie Sutra means “therefore the : 
&iXIX is not Antrayami," Because in the Shrutis quoted 1 
above both the words atent and. axia mean sta. The | 
copulative conjunction joins another Shruti TAT 
'fafass4 which also shows difference from Antaryamin. ; 
Hence frasafer also is denied the right of beingeiauthar: 
Tattvapradeepa contends that ¥ is used to import T3. 
t from elsewhere as it is stated 1n the Teeka. E 
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PRAKASHA : saura fere 


The one in the eye is‘said to be immortal — (477). 
This immortality is ascribed to some immanent being 
in Kanva and Madhyandina Shruti. Thusin Bhashya 
and Teeka only the connecting link of two shruties is 
-givenjand the connecting link of this new Adhikarana with 
the previous one is not given. Therefore the statement 
in Tee! a that the connecting link of shruties and others 
is shown, is not correct. This objection is cleared by 
stating that the connecting link is. in the form of an 
objective to the previous. Adhikarana. As it is not 
different from shruti Sangati it is not. differently stated. 

Here the very point of immortality is objected. 
This suggested that as immortility . itself is objected, 
even the doubt that Vishnu is immanent is not 
entertained. The Purva Paksha is going to uphold the 
view that immanence belongs to some one else. In 
agai agarat En CTI: that immanent man is Vishnu 
as immanence is the inveriable mark of Vishnu. Even 
this is objected. Because the immortility. is questioned’ 
here as shown in the Bhashya. 

No doubt the straight-forward way would have 
been to prove that one in the eye is some other than 
Vishnu; for in 4348 fafasoq the one iu the eye is proved 
to beother than Vishnu. according to the reasoning follo- 
.. wed by-Puravapaksha. And if the one that i is immanent 


k is'also the one other than Vishnu then the one that 1s 


immortal in siqatemqa: is also the one other than 


d 
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Vishnu. So. it. naturally follows that "tti&-one-im the 
_ bye being endowed with immortality is also the other 
tham Vishnu and this arguemeut is round about; yet the 
first one* belongs to the Pratijna in tke Sütra: and: the 
second belongs to:the reason or Hetu. "Therefore the 


- former should be mentioned. -But to-establish universality 
x SiS should be no: doubt regarding the one in the eye, 


to ‘be. Vishnu; even through qa: the latter” is taken 


of 


“The objec ction, PT in Sudha. “that, invados 


which means both, residing, inside, and , , enjoying, -. 
explained long.. before, , jin the. pu 


, Prithvee and others, are instanced, here as illustrations 


"of. places, for ' ‘residence ‘and’ ‘that is objected, Thus 


' Kálpatarü provides this link. But this i is; “refuted ‘in the 


' sthana Sutra itself. Thus criticising the ‘explanation. of 
` the lipk now the objection regarding the, subiect, matter 


Tote 


(fasa) is explained. 


It was agrued that Antaryami was: Brahma; because 


: it.was said:to-be Amrita. But.this was objected ‘and 


Purvapaksha was established. Therethe link was- said 


_ to-be consequential, in the Bhashya. - 


This cancels the link suggested by some ihat this is 
to.jüstify thé statement the Shruti ff fassa proved 
Paramatmia ‘to stand in’ ‘the éye. Thus - the éxplanation 
"of link thebry "wàs "süfficiently discussed. Now the 


* statements of subject 1 matter and the form of doubt are 


‘@xpostulated, > ' 
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Now bsgins-the" discussion wletlier? Antaryantl "ds j 
Prakriti and other or Vishni.’ -In the tbird Adhyaya ofi: 
Brahadaranyaka in the Mantra. q: a farmifareor.. Smp y i 
WHT: the deities that reside” in water, fire; the” ‘middle * 
hollow, the wine; the Sun, space,” thie moon, tlie stars, : 
the sky, darkness and liglit, and the eleihents'as stated - 
in aay Tag and the-sélf'in Prana; Wak, Chiakshits,” a 
shrotram, "mind, touch knowledge and semen* the oné, 
immanent is the subject ; matter. . Though-in. Teeka shes 
subject matter is said to be Siaga to show that 

C 

_the topic of subject matter is, the pure ‘Antaryami in afl" 

: Chapters like Adhidaiva: and others, according to the E 
Bhashya of the Sutras it is only Antaryami; "Aud 
others' in clude Jeevas that Törd over the respective | 
things. The resultant purpose and its cause ait men-' 
tioned. If Jada Prakriti is chosen to be the: Antaryami, 
‘unknowable to insentient is applicable” also to the 
Prakriti. Other wise it is not applicable., i 


When according to the method that i is tò be aped 
in future ' un-understandableness" is made to refer to 
insentient thing, then this *un-ünderstandableness is 
easily applicable to Prakriti’ and there is no contradic- 
tion when “fe is adopted as the mode. Now this sort 
‘of body cannot be ascribed to Vishnu. So Prakriti 
alone is the required Antaryami. This isthe purpose 
realised in Purvapaksha. It isthe accepted theory of 
Purvapakshin that the Jeeva is not different from 
Antaryami ‘Now when ‘Un-understandable to Prithivi' 


E 
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is made to refer to a sentient being, then ‘fully under-. 
standable to’ cannot be made to refer to Prakriti and 
the mode of Rudbi is abandoned for fear of contradic- 
tion. Then the mode of Yoga is adopted and ‘ane: 
from whom destunction comes' (aà aaa gf ) is 
equally applicable to Vishnu. Hence Sr*T« can suita- 
bly belong to Vishnu also. This is the purpose realised 
in Shidhanta. — 


No doubt after the discussion that saatii was 
Vishnu it was necessary, to discuss whether WRT 
and others were primary or subordinate and to discuss 
whether it was affected with contradiction or not, and 
to. discuss whether 'embodiedness of Vishnu was 
reasonable or not; and to discuss whether ÔT — was 
used by convention or by derivation: Thus following 
the construction of Sutra the discussions should be 
instituted. Inthe first Sutra, the favourable mark is 
introduced and in the second and others, the mark of 
the opponents is:shown tc cannote some.other meaning. 
‘Still the word si€tz in Sidhanta is said to be derivative 
in meaning, to remove its unreasonableness and 10 
prove the beauty of the use of words like afa¢q. This 
discussion warranted by it 1s adopted. Therefore in the 
criticism of the Purvapaksha, first it is shown that the 
application of rx to Vishnu is shown to be unsuitable. 
While in the Sidhanta Criticism it is said that- "No 
doubt convention is stronger than derivation yet by 
virtue of exclusive mark of unknowabldness, the 
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g derivation. mode is reasonably accepted. > This ds the 
` spirit of this quotation. 
"Now the Aniaryami is Prakriti” while elucidating 

this statement in Teeka it is saidin- Nayayavivarna, 

“The embodiedness with the body of Prithivi and 
'othérs is exclusive". Thus with exclusive mark of 
i embodicdness in order to introduce two. Purvapakshas 
- the Sutra aae introduces the Porvapaksha of 
"Prakriti: In the case of Brahma even TTA cannot 
~ be applied to it in Primary sense. 


- But it is objected that derivative sense of TAT ds 
‘Primary when applied to Brahman. As for space and 
“others, they cannot form the body of Prakriti. But 
= Prithivi and others can easily form the body of both 
“Brahma and Prakriti, But this is not reasonable. For 
;the mode of convention asprovedin TARTI sm 
"is stronger than the mode of derivation. 

: alta has two meanings; one is ‘essential nature’ 
(aaraa) one Purvapaksha is based on this 
meaning as stated inthe Teeka. Now the other meaning 
< is “its body" (@get). Based on this meaning another 
: Purvapaksha is raised as expounded in the Sutra 
Ü MUI Prithivi and others which are. living beings 
“are the immanent. To these immanent beings Prithivi 
and others are.the physica! bodies. 

© wow wi isusedinplural (qfaeqrafwatirat 
y vai). But following Bhashya and Sutra (sr&tvsx). 


TE 


in Teeka singular is used stili the plural is used here., 
Because even sirigular means the whole class. (stem. 
zaag). Otherwise according to Bhamatikara even in 

Teeka, one ordinary Jeeva is mentioned- This woruld 

have been the idea ofthe ignorant. This view of a 

single individual is affected with the defect that follows. 

"Eherefore vou find in Tecka, in the further parts "They 

are the indwellers on account ofthe mark of Prakriti 
and others? and “Therefore Vishnu is not the indweller, 
but they are Prakriti and others”. And therefore Vishnu 

is not the indweller but: they are Prithivi and others. 
Thus plural is used here, Otherwise in the place of 
“They and in the place of ‘Prakriti and others’, ‘he’ and 

‘other’? would have been used. 


Here the contradiction stated by others is d Gubted 
and cleared. it is stated in Bhamati- In the Shruti 
T: gq Ta TIPTA aret a itis stated that “One that : 
1s the indweller cont rots all worlds. So the all-controtler 
ship is not conpatible wiih individual Jeevas who are 
the over-lords ( afwait).and hence a Purvapaksha ‘of 
this type cannot be framed. This Purvapaksha is based 
on the theory that the indewller is Jeeva in general and 
not Abhimani Jecva. 


“This Bhamatikara’s theory is not correct. Because 
the controllership cannot ‘possibly belong to every 
Jeeva in general. Not every individual can have capacity 
to control all the worlds, but all Jeevas*in a. group or 
collectively can dó so. s gata wal sadana A. 
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“Here the singular refers to the group. But this sort of 
E reference to the group is possible in the theory of special 
Jecvas who are the over Jords (afer faa). For these 
special Jeevas are the overlords of their respective 
Lokas. When formed into a group they can be the 
‘controllers of all worlds. On the other hand it is not 
reasonable in the theory of the Jeevas in general. For 
the body of Jeevas is.constituted by a collection of a 
- Set of senses like eve and others and elements like the 
earth, When the case stands thus it is unreasonable to 
: say that. the body of Jeeva-is made up of only Prithivi. 
E But in the case of indwelling over lords as they are the 
- controllers of their respective Lokas their gross body is 
: made up of their respective element. 
.' Besides even if there.is the mark.of Vishnu, He is 
.,not the indweller. Therefore only the: overlord Jeevas 
are the indwellers and not vishnu. For in no way is it 
possible to justify his bodiedness with .Prithivi and 
others either in the form of his essence or gross body. 
Vishnu can have the body of consciousness or his essence 
consists of consciousness. This is known by the use of 
the word faai which, means type. . That suggests that 
some other type of body isto be. found - with Vishnu 
zs tlie body of & Consciousness or his essence (the. other 
neaning of au): inay be cons sciousness. Even derived 
j meaning of Sharira doés not suit Vis hind. -For deriva- 
tton js weaker thai convention. A 
Tt need not be objected that if convention is 
abandoned there is no opposition. For 4 sfadtate 
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“that is unknowable to Prathivi', Prathivi is insentient. 
and hence .unkiowableness rcs to the índwellers of f 
Prithivi. The reason is adduced for Prithivi being as: 
or insentient. 4 ateaTd Xz The Madhyandina reading, 
is accepted and not Kanva reading which runs as. 
cre fate dX For fasta is not so well known to connote: 
Jeeva. So the sense that ‘not known to sentient’ would: 
not have been so clearly understood. 


But the inwardness as in BACTaS: oras indwelling: 
in the sentient asin oreaifafased or control by a 
sentient being will be self contradiction if GY is accep- 
ted. To this objection the reply is that the Hatea showtt 
in 4: qfar: HAT: can be either Ña or. difference or 
can be indwellingness and both these are compatible 
with him who as a body in the form of qfreartg and 
who isthe siu orthe immanent in it. Formely 
it was argued that the mark has applicability(uTa Taf) 
some where else also, taking for granted that the word 
Atma stands for a common sentient being - sft and the 
relative pronoun J: refers to the group of the Jeevas 
“who are the deities presiding over qfar and others; 
Now we accept Siti to be all sentient beings; 4: refers 
to sentient being who inwardly controls. (arenira 
Wqdqqc) Atma. Formerly again Atma was used to 
mean common Jeeva. And the relative pronoun 4 in 
that sentence meant the group of Jeevas who were 
specially appointed to control Prithivi and others. 


. And hence we stated thatthe mark showed scope of 
7 application else where. Now we say that STCHT refers 
to Jeeva in general and, T: refers to all special sentient 
beings who are appointed to control Atma. Formerly 
the words like Prithivi and others were taken in the 
sense of Jeevas controlling them. Here also as they are 
similarly stated they ought to be taken in the same 
sense. The other attributes like ATcHINT (unknown to 
-Atma) should be interprited as unknown to Jeevas 
who are the controlling beings over Atma. ‘That is 
unknown to Jeevas’ fits in with the context. 

Thus Antaryamin being different from Vishnu, and 
Amritattva also should be naturally attributed to him. 
So, far reason already given, Akshistha is not Vishnu. 
But in the Chapters on afaq, afara and HEIKH 
the attributes like ‘unknown to Prithivi and others and 
Immanence in them, being exclusive in application, on 
their stringth, the attribute having Prithivi and. others 
forhis body can be made some how to refer to Vishnu; 
So Antaryami is also Vishnu. © This is the exposition as 
given in Teeka. As for unknowableness, its exclusive 
application is found indisputable. 

This is the argument of Sbidhanta. ‘unknown to 
Prithivi’ would have been an unwarrented negation, 
had Prithivi and others been insentient,. If, sentient. it 
would have been “fully unknowable’. This statement 
is made clear by Raghvendra. It was argued by 
Purvapakshi that Prithivi and others being insentient 
‘unknown to Prithivi' is- meaningful when applied to 
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Prakriti. This lands us in absurdity in three ways. 
q qifa- Take this Shruti. Now Prithivi ‘being 
insentient knowledge in general is denicd, Hence the 
statement should have been ‘Prithivi did not know’ 
only and not with the object in the form of 4. 

Thus when knowledge in general is denied to 
Vishnu, then in respeet of Y ATERT alsc,-similar conside- 
ration shall have to be shown; Butin the case of. 
sentient being like Atma you cannot deny completely 
the privilage of knowledge. And to deny knowledge to 
an insentient thing like Prithivi- would be unwarrented 
negation or denial. (This is known by implication). 
For in the case of an insenticnt thing there is no 
occasion for the assertion of knowledge. 

But denial is seen even when there is no occasion for 
assertion. In gfasat Rasage ertafuat afafa there is 
ufiqaqq in the form of formation of an alter (AFET) 
with bricks, neither in the mid space (siufxar) nor iu 
the heaven (faq) though there is no occasion for: the 
assertion of a vedica in both those places. But there is 
no such similarity between the two. Here there is the 
doubt of invalidity on account of unwarrented denial. 
but this doubt is cleared by stating that (fava fasma) 
‘is to beeulogised by blaming other things. By. good. 
critics it is stated that in real: cases of denial when 
there is no occasion of assertion, it invariably tends to 
a repetition or restatement. But this is not’ of that 
type. For there is no other predication. Hence Prithivi. 
and others refer to their respective immanent. chetanas 
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only. This, ‘only’ or T3 implies that according to the 
rule available in Ahhamani Naya the words primarily 
cannote their indwelling chetanas. When the primary 
meaning is readily available we should not go in for 
the secondary ner for the subordinate. This clucidates 
the terse statement of Tika that the words Prithivi and 
others referring to the presiding deities, have no refere- 
nce to inzentient beings. The negation like ‘Atma does 
not know’ (sUzi Xa) separately is, fair because it 
refers to the indweller Of Atma. 


Many Shruties are quoted in Bhashya which prove 
the unknowablees of Hari only, by the sentients. And 
Antaraiwa also belongs to Hari who is. Antara as he 

enjoys without depending’ upon things from out side. 
He is also called Antara ashe is most dear to us as 
told in Smriti; ‘This ‘dearest of all’ (qua: ) does not 
&grec with any 2 er but Brahman. For it is said in 
Shruti ZTT.. Regarding him it is stated in another 
Shruti Fear giri WO a: gfedidat gaa qfadta 
a that ‘Prithivi is his body who walks inside the 
Prithivi and Prithivi did not know him", now ‘knowing 
only life’ can be bad with any one and thus cannot be 
denied of any one, Hence “unknowableness in all 
respects" is meant and that exclusively belongs to Harl 
according to the Shruti- ' *not one born already or to be 
bora in future knóws you; oh Hari "He who controls 
being mside the Prithivi' "has sued which belongs 
exclusively to Hari. In, the smriti already referred to 
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(agre far. qup vu diac ena: afafa 
SLIT sarga ) the first line has the purport of eternal 
self satisfaction and second line purports to state 

‘most dear’’, 

Ultimately it is concluded thatuqaata rent qe qqeur 
faa Qul aram: As this is wellknown it is not 
‘quoted in Bhashya and other places. Or itis quoted 
here to suggest that it must be supposed to be read 
before the Sutra, that the chapters concerned. with gods 
(arfira ) that have occured in different Shrüties are 
also included in the general statement of ‘‘in the.contexts 
.of gods". 

Or still the compound should be dissolved as 
Samaharadwanda (qeaenqayea) and it is the 
cumulation of TZ and 9J4é« and the Sutra: means 
"on account of TFA and STX33T when 32T33[ means 
. [STHTGUT) statement of similar meaning. Thismust be 
: considered as a different meaning of Sutra “On account 
of Vishnu' s qualities being-mentionéd and statements of 
similar meaning being made". 

. “Having bodies of afaat and others” is an attri- 
bute which helps the oppenet and attacks the side of 
Shidhanta. But when we'take recourse to their etymo- 
logicalsense, thé statement of their being the body 
beconies justified. Thusthis bodiedness and the same 
applicability found else where, are combined. Then the 
question arises where 'Prithivi and others being the 
body’ isthe derived (mfra) meaning or subordinate 
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meaniüg- s For conveiitiori or Rudhi has ‘ac competence 
„as: already- objected; As in the. instance of - ESWUNRST. 

Indra may mean. WET by: derivative. interpretation. 'as 
Garhapatya:.also: has a claim tos limited. quantity: of 
wealth; or by- subordinate "intérpretation ;it means 
Grahapatya ‘as ‘itis a’ means. òf saerifice or: Yajna. 
7 So'also by derivative interpretation: Prithivi:and others 
(form the body or STTX of Vishnu as. EC means one 
"alat ‘perishes’ Gir ce atta gfe) i in Which; Paramatma 
resides enjoying, (Aaa). “But there’ is an. “objection 
] even: to, their | derivation.. For. .Prithivi includes. also 
sentient beings | (along: with insentient elements) hence 
: ven this derivative sense. of  Shariratva . does - not 
“conform to the. idea of. being. a body of Vishnu. In the 
: ` same manner : emi TATA. is not a, consistent 
i „expression. But. this objection is. made. ‘null and. void 
.. by, the statement, that. even (aaa). the ‘sentient suffer 
0h ange: through. the body though essentially. itis eternal. 
i Or by subordinate: interpretation. Pritbivi. and. others 
(can. very, Well. be. the body: of, Vishnu: ..because the 
“deities Prithivi and others are chétanas subordinate: to 
Vishnu and hence are like . his body. as. they are subor- 
dinate to. Vishnu, just as the bodies are subordinate to 
“the ‘soul and hence are. the. bodies of. Vishnu; d also 
thé dieties are subordinate to Vishnu and they ` ‘are his 
“bodies: This indirectly! justifies the "statement in 
‘Purana that the world-is the body-of Brahma. .- 
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. Jhe first Sutra : adduces arguments favourable to 
Sidhant the view of the auother (44% ). Because in the 
siquteafasafau the reasons, unknowability and Indw- 
ellership, are stated, which prove that the immenant «i$ 
Vishnu. The second Sutra Tdedtmstates the absence ofa 
favourable reason to prove the view that either Prakriti 
or Jeeva is the Antaryami. Because in this Sutra neither 
the group of three gunas nor the state of material cause 
(aqar) which are the attributes of Prakriti is 
mentioned. And in Kapila Smriti, the. Pradhana 
mentioned in the form of Prithivi is stated to be non: 
Antaryami.. Its qualities of worldliness and others. are 
not mentioned; hence Ya also is not the Antaryami. 
Now in the third Sutra Jeeva is mentioned and that i is 
to be construed here also. In the third Sutra the view 
of Jeeva being ` Antaryami is objected to` seriously. 
“Still this Paksha is proved unreasonable as Samsharitva 
which does riot: belong to Vishnu. is. not mentioned 
there. Yet by a positive. reason he wants to` prove il 

and that is done here. -This is the elucidation’ given. bj 
Teekakara. "page cap 

Now the question of the solution of the compund 
mqawifwsidni It follows the dissolution. of a 
as in (aTgAT) HAT SNL 


In the Sutra p fz we. jeda thal 
Madhyandinas read AAA: ATU while Kanvas read 
fastaizat:. Thus sia is read to be different from the 
indweller. Hence the embodied Jeeva is not: thé 
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‘indweller. For the indwellership, cannot belong to: 
‘Jeeva as he is different from the Indweller: No doubt 
“in the same manner factafa also being stated to be 
:different from. the indweller, cannot claim to be the 
:indweller. So this Sutra also refutes the view that’ the 
: indweller is chit Prakriti according to Tattva Pradeepa. 


But Teekakar contends that only having in View. 


‘another Bhashya contradicting this Bhashya, or: some 
“other context where Bheda of Jeeva (difference) from 
: the indweller is suspected to be absent, or having in. 
-view the futility of two meanings for the same: 
“statement, he presents the opposite statement : and; 
: refutes it, 


Suppose you accept the view that Prithivi and 


“others refer to a chetana which controls them; in 


GT arafa fassa. it is some thing other than this 


‘controlling chetana. Then in và aenar the 
-indweller is some.one other than the. controlling 
; Chetana then your ‘view that the. controlling Chetana 
; alone is the indweller shall have to be surrendered, 
You shall have to accept some insentient thing as the 
-indweller. — 


c When Prithivi and others, in the form of. sentient 


; beings comrolling the insentient Prithvi, are accepted 
* as indwellers, then first you shall have to explain that. 
| those very Prithvi and others are different from the 


" indwellers. What is explicitly to be explained. must be 
‘done so, Statement that Chaturmukha isthe indwellet 


“js not a direct statement. of the R3. It is only by 
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aqu "TT ‘that the four facéd Brahma is the controlling ' 


Chetana ` (urit) ‘of all Jéevas, And Antaryami is 
different from this Chaturmukha. Much more so the" 
Antaryami is. different. from Jeevas. controlled by 
Chaturmukha, P DE debe 


Bet Purya Pakshi contends that only the controfling 
chetanas of the respective. things are the, respective , 
indwellers, ; d£ so: in aren fa fe :also,: the: same rule. 
shall have to be applied; and the.controlling officer. of: 
the Jeevas will become the indweller of the Jeevas; But. 
this is absurd: : For in smrities according tæ; the rile -of- 
afaaifa afsacr only the controlling officer is: called: 
Atma. ‘But the Indweller is stated to be: different from 
smt. (a ament: Res). 


OTHERS, CONTEND 


Which is the indweller- 1s it the: p ‘qitatter. 
(ratty Gr the Controlling «chetanas ‘of, Prithivi ‘and 
ottiers or istie a yogi Jeeva, who: has attained certain 
powers Hké fiie i or is bethe süpreme ‘soul T These 
alternatives are stated in Bhashya. But in Bhaniati it 
ts ‘contended that Prádhana being insentient cannot Glaim 
to bé àliearei or a “knower; ‘Mor cán he ` claim to. be 
called Atma. The. controlling gods of Prithivi and others 
control only. their réspective domains, . while the 
indweller i is said to be the controller of all domains, and 
beings. - And the soul or Jeeva with occult powers 
cannot claim any controlling power Over world-affairs 


at 'státed in ATTSITATT gs (Except world affairs). So all 
these mentioned before are fiot eligible to be subjects of ^ 
doubt. The only two alternatives “are either Jeeva or 
Paramatma;, :has that. eligibiliiy tobe topics of doubt or 
discussion, : Of these two Jeeva oniy.seems to be the, 
indweller meant here. For the Indweller is. said to be 
embodied and Jeeva has. body and. a set: of Senses; and ; 
exerçises:contorl-over these. in, the first instance, , And he, 
is the.seer as he has aset. of, senses, And through his . 
destiny he exercises control over. the, whole world. Jeeva. 
is used in Singular to connote the. whole class. . You ` 
‘should. not: argue: that. Jeeva , requires, another one to. 
control him, | For. that: leads .. to. infinite, regress... 
“Ther efore: it is said the body. is eternal by hísown actions. 
Then it. controls other body. Bodiless. Faksha cannot, 
aspire to be the indweller of Atma. l 


, When things “stand thus, all that’ ‘undergoes’ modit. : 
ficati ion is the result ‘of the power ofi ighor ance" of that 
Brahman and just as the product of the © ‘Karina of 
Chaiira, produces the body of Chaitra sO also Brahman 
has his body and the set” of senses. and controls: the 
gods of Prithivi and others. that are: the čausés ‘ofthe: 
Tespective: Prithivi-and: -others. : Thus. Brahma; is: the ` 
indweller among the gods. -For the attributes of Atma 
hood and immortality. are mentioned... This will not 
lead-to infinte regress. For intreaetfeazeor . the contro- 
Iter Brahman and the controlled Jeevas are not recog- 
nised to be different. For the accepted. theory is that. 
those Shruties which mention difference between. the 
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küower and the known depend upon the difference . 
between Paramatma and Jeeva which is supposed to 
exist on account of Nescience. 


Again what is that bodilessness on which depends 
the absence of controllership. (1) Is it merely to have 
no body otber than the controlled one ? or (2) Is it to 
have no connection with the body. The first alternátive ' 
does not stand to reason. For a Jeeva has no othér body 
than the controlled one. Still he is found to control 
his body. Hence thé concomitance is violated. The 
second also is not reasonable. For if it is:argued that 
Jeeva is connected with the body earned by his Karmas, 
then even, in the case of Parabrahma, his unrelatedness 
with the body is not yet a Proven fact. For it is the 
ignorance of Brahman (as object) that has earned the 
world. But this is not fairly argued out. For if the 
one that is the product of one’s ignorance, is one's 
body, then the silver and human body in the illusion. 
of shell appearing as silver or thé trunk ofa tree mis- 
understood to be human body shall have to be tbe body 
ofa shell or the trunk ofa tree. Then again it leads 
to another absurdity. 


Brahman shall have to subject himself to our 
suffering from Samsar as our Samsar is the effect of 
his misapprehension- Besides before the world is 
brought into. existance Brahman is bodiless yet he 
happened to be the creator. Then in the same manner 
why the soul should not be the controller even without 
a body ? 


= 
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Besides Parabraliman cannot. be the controller. 
.For he undergoes no modification. Therefore . all 
-efforts to prove him to be embodied are futile, It is 
only the qualified. Brahman: that can become the 
controller. Now this qualified one cannot be the object 
of a Vidya or ignorance as he is the effect of, Avidya. 
: So Avidya cannot belong to him. And the world cannot 
be earned by his ignorance and herice cannot be his 
body. : So it is said- "Pure unqualified chit alone can 
be support and object (of ignorance). Ignorance has 
its existence before the qualified, hence the qualified, 
coining after ignorance cannot be its support or object. 


. Again it was argued that if Jeeva the controller: of 
the body is to be controlled by some-one. different from 
him, then his controller God also requires a different 
controller to control him; thus there is infinite regress. 

So we must accept the identity of the controller 
. Brahma and controlled Jeeva. But this argument is 
fallacious.. For identity is not compätible with contro- 
Tlership. Ifsome imaginary difference is enough for 

-establishing controllership tben just as god becomes 
the controller of Jeeva who is the controller of his 
body on the Virtue of this emperical difference, 
so also God” will have another:controller from him- 
and this leads to an infinite number of emperically 
real controllers. If full independence in the case of 
God wards off controllership. over him from others then 
infinite regress is warded off by. his independence and 
not by identity. sia 


E. 


~The Adwaitin coritends that he doesnot accept 
iundentity “of Jeevacand- Brahma. for; wardinging. off 
^: Anavastha r: infinite Regress.. But we cannot have two 


C^ 8ouls: inside the same’ body; Berce we. accepted: identity 


2 of the twoi | For: ‘this you! ‘cannot: produce: a suitable 

"instance acceptableito me. Fort have accepted: ‘two 
‘different souls—one jeeva and another Iswara in the same 
body. Again inthe case of a man; possessed of a ghost 
vat isa good instance of: double souls in a single body. 


He counter argues that i in stich j an instatice inWardness 
(sita )alone i is real but their difference i is unreal. "We 
may still rebut him by reversing his: contentión thus: 
Let difference be real and inwardness unreal. But there 
RS no objection. for inwardness to bé true. “Equally there 
is no obje: ctioa for dii Srerice being real and, inwardness 

being unreal. 


"'Fhus Chandrikákara goes ^on enumerating many 
more fallacies in.the presentation: of the: topics of 
Adhikaranas.: Raghvendra addsia note to this statement 
The. allotment’of-Adhikarana in: ¢ertain’ places is ‘hot 
much different from that of ours: and “hence it is not 
“saparately reviewed. For: instance, doubt cannot ‘be 
^ entertained itvrespect of Pradhana or Prakriti; for the 
indweller is ‘said to'be d seer in the ‘remaining part of 
"the sentence. -And seer ship cannot be attributed :to 
Pradhana. ‘So he must be either the sameiextraordinary 
“Jeeva endowed with special luck:on: account of great 
'- powers or Paramatma-— so these are thetwo alternatives. 


of doubt. But of these two. according to the 
f 
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statement n the last part. of the.sentence.the . indweller 
s.stated to be «55r. SET. A dT one giftediwith knowledge 
xoduced by. the senses of seeing, hearing and thinking. 
Hence it is clear that the indweller >is Jeeva only. But 
{8ST does not mean.one endowed with sensuous know- 
"ledge; it means one who had the vision of form. which 
F is common to both Jeeva and Paramatman.. And, in 
+ this context it is stated that atapiieg aver there is 
-no other person who has the gift of vision. So the 
knowledge as first stated ‘must be only sensuous | 
derived from senses). And Jeeva cannot. be denied of 
his tight of sensuous knowledge. On the strength of 
his statement and on the virtue of arans - the 
"indweller has accessto all Bhutas like Prithivi and 
: others, and has control over all, and has bodies of all. 

"These are the attributes of Paramatma. "Therefore the 
= indwefler is Paramatma only. Fhe statement in the 
“last part of the sentence refers to knowledge in the 
rom of vision of form and not one produced by 
-senses. This sort of knowledge as stated in 'dagem "gaps 

“is exclusively an attribute of Paramatma. mafaa 
nly denies the existence of another . SOT who is 
independent. This is the View of Sidhanta. Here 
radhana as Purvapaksha has been already considered; 
hence its expulsion from Putvapaksha i is justified. 


Shruti Prakasha on Ramanuja. Bhashya states that in. 
Á SERT ASA ASIA a mere illustration is given 


" 
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and itis not independently stated. Hence one Sutra is, 
made up of both T«UWTd nagais and ms. : 
This is not desirable. For here there is nothing to ^ 
show that this is-@sstq. Otherwise why not extend; 
this same rule to aqaa gea and mysa and: : 
have one Sutra out of these. And the statement of an. 

illustration would have been redundent. The wording 
would have been qw sTO: enrag. The Ramanujeeya « 
might say they had to take recourse to this peau 
Pradhana was not one of the alternatives of doubt. : 
But Pradhana has been doubted (to be the indweller) at; 


the very beginning. Again the word will have then no 
purpose to serve, 


In the second Sutra srqgmifWetW: is said to — 
statement of contrary attributes to those of  SHTW — or: 
Prakriti. This is not proper. 


For this is the same as: 
IZRI of the first Sutra; hence it will amount to: 
repetition. Because the attribute of Brahma is invariably: 
the contrary attribute of Pradhana; hence it amounts to` 
mean that there is no. possession of the attributes of 
' Sattva, Rajas and Tamas. Boudhas are out and out 
non vaidikas and hence^we do notfeelso much when 
they deny the right of Vedas to be self evident. But 
the Adwaitins enter intó the Vedas.and yet they attempt. 
to prove the invalidity.of Vedas. Heuce we should be 
very critical about their statement and subject them to 
close' scrutiny as they are unreliable friends in matters 
metaphysical and Sparghal 


Adrashyatvadhikarnam 
(srasneatferg eurn) 
SUTRA: — uqsenf quet usi 


: The one mentioned in shruti as invisible 
=. and denoted by the word NH; is Vishnu 
only, and not Prakriti and others, On 
account of Vishnu's attributes like *' Ti 
i propounded by paravidya like Rigveda' 
BHASHYA : 
The attributes like invisibility are said to belong to 
Vishnu. The one Hatt: described. in paravidya as 
invisible or imperceptible, not conceivable (by the mind) 
having no gotra or family name, colourless, having no 
organs (conveying knowledge or activity) like eyes and 
ears or hands and feet, imperishable in essence, capable, 
all pervasive, unmanifest, and not perishing éven in 
body. ‘The steady and wise realise and heis called 
= AAT After this we find- “Just as the spider draws out 
* (the threads)- (out of its body) and again absorbs them 
(into its body) just as from tbe earth the herbs come out, 
» and nails and hair grow on the living body, so also all 
n effects are produced on the earth from.sr&tx (Mu-1-1-7) 
l'''Thussaying we have AAT IA: 97: Chitprakriti 
stands superior to Mula Prakriti and Paramatman is 
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= ‘superior to Chitpr akriti". So one Tt is brought to ouf 
-notices  . r 
‘Therefore we Say- 


BHASHYA: agiia qa uiad: 


First the: ill ustrations of Prithivi and others are 
quoted; and then comes the sentence AAT dua. 
dizfauau. After this is quoted: the statement. HET 
qrq: FH comes. In’ Shruti Kutastha is said to be 
Akshara. Thus Prakriti(Kutastha)is mentioned as 3324 or 
invisible one. Another Purvapaksha is mentioned. 
Hiranyagrabha is  Akshara; superior to hina i$ 
Chitprakriti; and superior to her is Vishnu. RUE 
Hiranyagarbha i is the next claimant. j 

Now sidhanta' begins with the explanation . of the 
Sutra-. Te should be-taken from the previous sutra. 
The one possessing: attributes like-invisibility is Vishnu 
only, Forimthe shruties the one: possessing attributes 
dike Adrishyatva ï jssaid to. be the subject matter of 
Paravidya. m aaa: fagraqa- du wafa one ‘knowing 
"him thus as tlie sübject'of: ‘knowledge leading to Moksha) 
becomes ` ‘reléaged ( iaa). Tr sinriti álso it is stated 
"that. Aiii is ‘to the satisfaction Gf Hariis the Karina: 
That is’ Matt | lor: Vidya which ‘produces: “knowledge . ‘of 
"Harb Two Jorés-are to be stüdied; oneis GIT — and 
another | is ERE ‘of these’ TTT comprises the vedas, the 


(six) ‘subsidiaries, and other stib-subsidiaries and the 
remaining lores. And ihe'Para Vidya is that’by "which 
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Hari must be comprehended as one who’ is invisible, 
bereft of material qualities like sattva "and. others, : 
different from all as Chalk is from cheese, and supreme as | 
soul. From all these and others we know that he is 
the subject of Paravidya which is his exclusive attribute. 
Hence He is one possesing the attribute of invisibility 
and others. . 


SUTRA: fasta Ñami sw dai 


The two Prakrities.are not the required 
‘ones possessi ing the attributés like AFLATA 
and others. The fourfaced Brahma and the 

Othree-eyed Rudra ara. not the ones poss- 
essing TTT and others; because the 
attributes like omniscience belong to him; 
‘again these two are stated tobe different 
from the Wet whichis FRA. 


This SIT. or invisible is not Prakriti 
(insentient) because he is known to be 
one having general: "Knowledge and having 
special knowledge. His thoughts or medi- 
.tations are. grounded on certainties. From 
him (att) are born the four faced. Brahma 
‘and Prakriti having name and form and its 
presiding deity.  Tnus difference from 

COWEGX being stated “he is not Virincha or 
 foürfaced/Brahma.: 


But this statement that Vishny is sfera 
is not compatible with HAUT Utd: FE so a ` 
partof sutra is interpreted in a different 
manner. The Prakriti that is insentient 
is lcwer sp. And the eX that is 
superior to it is the sentient Prakriti. 
The third is Hari possesing all attributes. 
Thus these are said to be three Aksharas. 
Thug it is stated in Skanda that there are 
three Aksharas, And HAM Ta: TA is also 
an attribute of Vishnu (Being supericr to 
sentient prakriii who is superior to 
insentient Prakriti). 

Though Rudra, is referred to by the word 
$q still he isnot one having the attribute 
of invisibility and others; For he ig found 
to be different from him in ''For when one 
finds him who is served by all and who is 
Isha of great power to be different, .then 
he becomes free fromall misery.’’ 


SUTRA : SdTHeHTHTed 
One having the attribute of invisibility 
is Vishnu; For he is said to be endowed with 
colour. 
BHASHYA: 


When the seer Jeeva sées Paramatman of pure 
golden colour, who is the creator of Brahman and hence - 
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of this world, who is his lord endowed with six aualities, 
(Then this fazia attains similarity). 


“Formerly (at the Pralaya time) there was Narayana 
quite independent. There was no Brahma no Shankara 
(engaged in their respective work) Then ke (Vishnu). 
becoming silent fell to thinking. Then Vayu, Hiranya- 
garbha Agni, Varuna, Rudra, and Indra were born out 
of his meditation. This famous Narayana had four 
colours viz white, red. yellow and black. He created 
‘these four colours for the sake of Vayu and others, 
Then he created mixed colours also for these. 
Therefore. Vishnu had only pure and essential colour. 
(and not the mixed oues like those of Vayu and others). 


| fa srasmerriern ty 


EHAVADEEPA 

Raghvendra explains what things are included 
in the group of attributes. 3rzvTemfa, They are Mayr 
qifa ‘devoid of Jeeva attributes’ and devoid of 
‘subjection to a master (exrfivifzza ). Then he explains 
the terms used in the Mantra, See SAULSAT HERA 
invisible. arg FANT inconceivable in the mind. 
aruit areata quid casteless (without any caste like 


Brahmana). 

Now the illustrations are explained. The first 
illustration is given to show that the cause that is 
meant is that of agency. The second instance shows 
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the similarilty that just as the earth needs the aid of 
the seed to. give out the sprout so also God needs the 
respective Karma of man in his creation. The third 
instance shows that his creation is’ without trouble. 
Si end BIA are shown different. #7 is hair on the 
head while SYF is hair any where else. fast is agaa 
wounderful HAT is faxaafeea ofearrciga: without 
constant and limited meansurement. A910 gaar gf 
wise warafger Wu. Free from sixteen HBTS. 


Raghvendra ‘discloses the subtle argument involved 
in Hatta Wa: Te: In Bhashya this is explained as 
TENTA MAUA TA: 9%: Then amends it thus seataty 
BAMA so that you should not doubt that there is some 
thing referred to in between CATT and AAT. One 
superior to this 3sT8TX is seen. sacral is qaaray: 
SATA UT WX:ds Gee aT. Thus when satata 
begins (after HU gwala) as HAUT Gea: TX: and 
Fis said to be Vishnu. Now the marks of Vishnu are 
fasg: gee: There is no other superior to Vishnu. 
For he is stPETSSTHT SxTWÉT: the acme. This proves 
that RAT has exclusive reference. 


Now the Purvapaksha argument is made clear. 
agarat are attributed to insentient Prakriti or ae. 
For Prithivi and others are instanced to clearly show 
that it is the material cause. The instances of the 
spider as in Bhashya and Teeka are cited to help the 
Sidhanta point of view. But we should not suppose 
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that the instance of Prithivi is adduced only to prove 
the nature of causality of the world and Parmatma. ` But 
after this sentence, sTefXTq Ftd: WX: is stated, to prove 
that he is Vishnu. 

But the instance of Prithivi is not futile; for the 
first AAT must be insantient & then the 2nd WAT is Chit 
Prakriti and the third is naturally Vishnu. In the same 
manner the first 31414 might be fgvmrmi and not Vishnu. 
For Vishnu does not tolerate any one FUT TX superior 
tosuperior. While fgxomit has Laxmi superior to 
him and this Laxmi has Vishnu superior to her. 

In the same manner the first ART might be $A or 
ax who has four faced Brahma superior to him. And 
Brahma has Vishnu superior to-him. In this alter 
native it is supposed that" Laxmi is subsumed under the 
category of $an. 

Now about the syntactical construction of the sutra. 
aq should be imported from the previous sutra and 
it means “It is Vishnu only" The sentence glad: supp- 
lies the % and this is taken out from the whole sutra 
and explained as being expounded by the Paravidya. 
In this context it is made clear that Para and Apara 
Vidyas are not two distinct categories but they are one 
aud the same Vidya, conditioned by two different sub- 
ject matters of which one is high and another is low. 
An instance may. be cited to make this point more 
clear. Just as one and the same Karma or action may 
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n 
be called motivated or(tafdor frafc)unmotivated acce 
rding to the intention of the doer, sois This Vidyt 
This also makes null and void the objection that Ha; 
being the subject treated in shastras or Rig and othe 
as Aparavidya cannot have a. different. subject in para 
vidya. 

in Bhasliya six subordinate treatises are enumer; 
ted like Shiksha and others. Bot in Tattva Pradeep 
Ayurveda phahutvéda Gandharva and Sthapatha ai 
*áid to be upangas; the remaining arts and lores ai 
$aid to be Fratyangas. E 

faaan staeuqdanvut w dai 

This cumulative conjunction 4 joins these tv 
1€2sons with zrmisq: which adduces reason to establi 
-sidhanta .and also disproves the alternative of t 
Prima facie views. 

Raghvendra gives the full construction of H: q4 
gafe ifrata HiT qq: “He is omniscient. And is 4 
faa which means Xi T and is consicousness | 
essential nature, and not one given to thinking, nor o 
‘subject to agony. For itis the ignorant who is giv 
to thinking; and one frustrated in desires is subject 
agony. This vedic statement is calculated to disqual 
only insentient Prakriti to possess the attribute of im 
sibility. But this cannot disqualify the chit or senti 
Prakriti. For then Chit Prakriti would be 3t&fX and th 
it would be entitled to be the creator of the world; a 
equally might be doubted to be omniscient. Omn 
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i 
FE 
É 


gienc might be reduced to limited all-knowingness, 
Hence it only disqualifies the insentient Prakriti to be 
Agaa. 


è 

k . aq Uae ag aae ata ra SaN 
This Fal is the four faced Brahma. and the master 
deity of Anna. In the previous Sentence Brahma cone 
noted Para Brahma (aqar sid gu) no doubt. Yet 
here as it is construed with ST4ẹẸ which runs counter 
jo the meaning of Para Brahman, Brahman means the 
four faced one. Therefore this sort of interpretation. 
does not run counter to the dictum cited in the third 
Chapter Geeta Bhashya “One word twice repeated ean~ 
not mean two different things unless it be different 
statement" l 

3 Therefore another. interpretation of the part-of sutra 
is given. “As there is the attribute of being superior to 
the superior, the things called, STETX are different one 
from the other. “This isthe different interpretation. 


But when the thrée things called Het% are different 
one from the other, how can one be attribute to ‘the 
other? Nyaya Vivarana explains that when two 31eT%§ 
are mentioed the meaning is complete, still the third 
Hat is mentioned. This shows Vishnu to be superior 
to Shree entity, which on its part is superior to insetient 
Prakriti. Thus there is construing of words in different 
cases and (WXd: AAW Ataa ) there is construing 
of words in apposition. , 
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This 3&7 is also said to be different from the 
famous $a or SE ‘Different’? means ‘different from the 
famous’ as ‘a different path’ means a path different from. 
the famous path’, This is only another interpratation. 
dence there is no opposition from Atharvana Bhashya 
which adopts the interpretation that this (srera) inde- 

endent is different from Jeeva and this same interpre- 
tation is accepted as is already shown in Ananda Maya- 
dhikarana and as will be shown in arate ag. Besides a 
passage yielding to many interpretations should not be 
supposed as faulty or defective. For in Karma Nirnaya, 
Acharya has settled once for all that meaning is conno- 
ted by the inherent strength of the words and itis not 
left to mere Calculation or imagination. 

“Just as herbs are produced from earth", this illu- 
stration implies that Vishnu is only the cause of crea- 
tion (and does not pertain toits Variety as material 
cause) The same isexpounded in Anuvyakyana in Pra- 
krityadhikarana, by stating that instances of spider do 
not imply any mutability or modification to the cause. 

As Vishnu is propounded tó be endowed with unco- 
mmonly lustrous golden colour (aarqR7: qua sanani) 
so he alone is one who has the attributte of invisibility. 

The reason to prove Shidhanta has its operation in 
contradicting the prima facie view also; or to show the 
exclusive implication of the mark- for these two reasons 
fasta ge CAAT saniiftBrahma the originator of Hira- 
nayagarbha. fatsa is explaind fae which means 
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according to the coming sutra avqat wut that after 
visualisation of Vishnu, .Jeeva is not affected by the 
stigma of sin commited after Aparoksha. qUr here 
means qui. Sa is suspected to refer to Rudra; to ward- 
off that reference and to fix its reference to Vishnu it 
was necessary to point out many references to marks of 
Vishnu, in the whole of the sentence. Hence the nece- 
ssity of explaining the whole of the sentence, Accor- 
ding to the quotation from the III Skanda (Bhagavata) 
(faaftreamtish gaea TTI: ) it is known that 
Rudra is born from Brahma (four faced) he cannot be a 
source of birth to Brahman. 

Or qur (quafa sfx) is jeeva; as there is equality 
even in wordly life (WXW qI*X3), the great equality, 
pertaining to.Mukti. Equality is manifested. In the 
commentary of NATIE no doubt it is said that getting 
immunity from Punya and Papa is the mark of Mukti. 
Thus fat or Vishnu is said to be different from the 
. released; yet taking TABS qar qafa or yig into 
consideration ett is said to be different from saag; 
hence the whole sentence is explained here. 

The three sutras of this Adhikarana offer three rea- 
sons which all amount to this ‘As there are many exclu- 
sive marks’ and ‘as there are many objections against 
the Prima facie View’ (quer). 

Now some one contends that the doubt has five 
alternatives. But*avl presents only two alternatives. 
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This runs counter to the previous statement. But this 
contention does not stand to reason. These objections 
are Cleared in Chandrika. 


Giving. up the first instance thé second is accepted 
and it is argued that the Purva pakshka upholding Pra- 
dhana is unreasonable. Even the first instance from 
the Mavavadi Point of view is correct only when the 
cause is matirial. For the sake of elucidation, the 
second is quoted according to the view of Tika and 
others. Even deriving Rudra from Iswar shruti is not 
reasonable, because. it goes against the “mark 
of ‘being the source of Brahma’, For SqrTif« may be 
dissolved not as Tatpursha but as Bahuvreehi. Then 
it allows many menaings. 


TATTVAMANJARI ; eus 

Here rises a doubt. In the shtuties aiaa it 
js propounded that invisibility and other attributes 
accrue to Vishnu. But this is not reasonable. For in 
Atharvana upanished beginning with SAQQAA qa- 
arafa and in JAER AARI the attribute of 37- 
ary belongs to some AMT and that Haz is stated to 
be the material cause of the whole of the universe 
(agaa dade fae) illustrating it. with the instance 
of qeraferert sepu. wa. In another shruti Wet- 
XE FA: FT: that AMT provides that lowest limit. to 
which Vishnu is the acme or the highest limit. There- 
fore Vishnu cannot stoop down to be the lowest limit. 
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For he is the highest some. Therefore this AGT can 
be insentient Prakriti or sentient Prakriti, or four faced 
Brahma or Rudra. He ‘camnot be Vishnu. 

To this objection as a reply three sutras are cited, 
which constitute the ECCO HD EAE The meaning of 
the whole of this Adhikarana is compressed into €38- 
cag isa : HI Od Anubhashya, That Vishnu only who 
is mentioned in EDI WAT as invisible is here also in 
YALE mentioned. It means that the same Vishnu 
is referred to as Al endowed with invisibility. 
Chit Prakriti and achit Prakriti. and Virincha are not 
referred to by the word -Akshara. Because all marks 
(fe: ad: aag) like object of Paravidya, Omnisci- 
ence, Golden colour unmixed with other colours, are 
mentioned in- their respective contexts in the shruties 
SAT, HD SUID, ww and others. Thus the one cha- 
racteriesed by these marks and endowed with the attri- 
bute of invisibility is Vishnu only. Or it means that 
those marks by the evidence of Shruties quoted in 
Bhashya are known to belong to Vihnu only. 


The word AAT being a word in neuter gender its 
adjectives gaafe should bc also neuter. Butin 
Anubhashya it is used in masculine gender to construe it 
with the word Vishnu, or depends upon the *x:in Td: 
qx: The thing described in AZRIN as one invisible, in 
aaa WAT as the cause and in HAVA TT: TU des- 
cribed as Tq: TX: is one and the same. But the other 
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AM which is lower to this Hett is different from it, 
and thus Hat with is gifted with invisibility canvery 
well be Vishnu without running counter to. the statement 
ofTiq: TT: In SETREq WWGRT, were is in the ablative 
which shows mere causality and not its material 
cansality, 


Here though certain positive qualities like fret fa uj 
want quu and saifa are mentioned inthe sutrá 
Guna is used as common to both positive and negative 
qualities, as in agaaa Wur5:; still these positive 
qualities like a33Tdcq and qgqenca are already expoun- 
ded to referto Vishnu in WSWTHCHITHXUT; here the in- 
tention is only to show that 91293 refers to the qua- 
lity of Vishnu. Hence it is stated that Heri is q«T- 
cae fSaq: In ANAT also it is stated (AGIMAT HTa Ten) 
that only the reference i is to the negative quality of ST83c4 
orit may be that as there are more positive qualities 
than negative, negative qualities like HIRATA and 
others are mentioned to imply also all positive quali- 
ties; hence it is stated as qacarefsad: Or still you 
should suppose that «HT as representing all other posi- 
tive qualities, should be imported here, and explained 
-as ‘he being Waa and 3431 is endowed with vinisibility’. 


Now gaueqigfseaca means one who cannot be 
fully comprehended by the mind and precived by the 
eye, and who possesses wealth beyond measure; and 
‘that this wealth remains without undergoing any 
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changes is s shown by the word 43 E aagana aaa. ) 


This proves that the term fa@ is to be applied to 
sasaaa also, as its adjective. Or the word 
way Snould be construed with — 3t and — far 
also. This means that every action of God is eternal. 
In srreupeurWall actions pertaining to God, belong 
to the category of eternals. 


TANTRA DEEPIKA 
agamanira 
wesarariaqat THERE: 

Here im this Andhikarana, Marks, negatively 
expressed are shown to lly refer to Vishnu (S7743). 
The compound sasmata TU is dissolved as H434 
tea: TMC These attributes like waearatfz belong 
to one who is superior to one who is superior to 
HAC (AAW TT: WX) such a one is endowed with 
qualities like azgaatfa (invisibility and others). The 
termination @ is added (ors: ) by the rule TINT 
fasst The one who is invisible and incomprehensible 


(aaazetararet ) is that Brahma only (aqagta) 
and not sentient or in-sentient Prakriti, fourfaced 
Brahma, nor Rudra. 

For his attribute of being expounded by the 
superior lore (fart) of Rig with other Vedas, has been 
mentioned (asf: ) In Gta: qt, 47 is used in 
masculine gender following the chruti. 
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This conclusively proves that this does not run 
counter to STET?Tq FT in fers. For the one endowed 
with the attribute of invisibility and the entity 
mentioned as WY in WTI js one and the same 
and the lower term WAT to W7 js altogether diferent- 


m 


Instead of smear (one possessing attributes 


like invisiblity) srs&Wzsnf« qoa is used (YT) is used 
with a purpose, APT 1s dissolved as GIG erem 
Wax (One diferent from (ez) visible is jn- 
visible (ag) This i$ WeaqraTtarz or mutual negation. 
instead of a positive word Uke it is used for 
this mutual negation. That is done to show that it 
has compatibility with its being essential nature 
of god (zat). Still by Virtue of far diferen- 
tiating merit) hough one with God) they can be 
related as thing and its quality; and this is suggested 
by the suffix # coming at the end of a Bahuvrihi 
compound. Gthers ars denied the right of being 
Sete on special grounds: E 


fae Feels Fat 
Virincha (furfaced Brahrea) and Rudra on the strength 
of iheir common nature cf being sentient form one 
group (and in-sentient Sfr the other). Hence though 
there are’ three, yet they are mentictled as Fatt 
in deal. The sutra is explained as “The other two 
are not endowed with the quality of invisibility. 

: $ 1l 7 Dolore Ux E , 
Because there is the adjective (faupqwr) ‘omniscient’ 


as mentioned in d: YFA: and the adjective TFT! aE 
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superior to the superior, it cannot be insentient 
Prakriti. Besides difference is cited between Virincha 
and Rudra on one side and aaz (on the other) 
possessing the quality of invisibility in the two 
. ho, es aea qe eee eat! D. 
shruties “Weta Taser eega so Virincha and 
Rudra too cannot claim to possess invisibility according 
to the respective reasons produced. The compulative 
conjunction ^7 joins together ‘not merely on account 
of the attribute" “but also on account of these two 
ÍT PN ri "E . . 
reasons (faaau and Waegqasp). Thereby it is implied 
that the reasons adduced by Sidhauta can operate 
in contradicting the opposite side. It is also contended 
by some that aÙ refers to the four as faq and 
afaa can be subsumed under one category of Prakriti 
and Virincha and Rudra under another category. For the 
further reason also it is so. 


BILAL 


In Tet qag: TAAUA the golden colour is 
described; so the one endowed with invisibility is 
Brahman only. In this shruti it is Vishnu alone that 
is described; because He alone possesses unmixed 
colour as all others possess mixed. colours. 


NYAYANUKTAVEL! : 
ALTMAN teta, faster raenaa static tt, 
CRIA 


The connecting link of thought here is in the form 
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of objection to the reasons already given like gauea 
as mentioned in 4 qfadlaa. In Atlirvana beginning 
with efaaafeaet two lores must be studied) it is 
stated that aTd4EPTHÍZHT-AU that is the superior 
lore by which Wat is appreabended. and also that 
ATT HATE that WAT isinvisible and in-compre- 
henensible. Then it is also stated that Wertz is the 
creator of viswa or Universe. Now a doubt arises 
whether that Saft is sentient Prakriti or in-sentient pri- 
kriti or Virinchi or Rudra or Vishnu. 

Obe q4"ar contends that on the strength of the 
instance SIT qfaeat ATLA: propunding material 
cause, it is the material cause as there is the mark 
of material cause cited in the shruti- and as the 
inner meaning nced not be rejected when there is 
no contradiction. On these grounds AST is said to 
be insentient Prikirti. Another Purva Paksha argues that 
gat is. faa wf according to the statement in 
Geeta RECAST gd. Besides, this entity of shree 
may be calied the material cause as she is the 
presiding deity over insentient prikirit which is the 
material cause. Or as per quotation from shruti 
usur faut, Brahma (fourfaced) is referred to here in this 
context. Hence Het is Brahma, or he may be Rudra 
even on the strength of the quotation matuia 
which uses the word Isha. This is the contention of 


some others. 
Moreover the words like ST(X have no reference 


to Vishnu. Because this AM? is said to be the lowest 
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limit on the scale of Set ti. qiu and Vishou 
cannot condescend to be the lowest limit 
having two superiors above him. Therefore Vishnu is 
discarded even when it is argued that the ablative 
ative awafa proves only its causality. But if 
HTL is accepted as fag efe then in Bea Xd: 
qi: both Hal and We are in the ablative as they 
are nouns in apposition. While in other interpret- 
ations they are accepted as nouns in different cases. 

Now begins Shidhanta. There are shruties and 
smrities like — stqpJXTQaWWzUcdigdeg: and wife 
vH: which prove that the attribute of being the 
subject matter of Rig and other vedas which constitute 
paravidya, belongs to Vishnu only. Again some 
golden colour is mentioned in the shruti FAITA: 
qsamt only pure colour belongs to him while 
ihe colour of others is said to be impure and mixed 
in the shuti — srzwifafusmtiwenfasem;. In skanda 
purana three Aksharas have been mentioned; and 
that Akshara which has been said to be the lowest 
limit on the scale of SI Ita: It: is not Vishnu 
but some one different from him. Hence there ts no 
contradiction by the statement that Wét< is the lowest 
limit to the one that is higher. The instances of 
Prithivi and others have their import only in Vishnu 
being the cause (and not in a material sense). The words 
like FW and $3 refer to Vishnu in their primary 
sense, And in the case of an insentient entity the 
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attribute of omniscience suggested by the shruti 
a: Ws: uafaq is not compatible with insentience. 
Again . difference is noted in GRUNGE aegis 
atadi (From him is born this Brahma and others) 
and in qeayartagta sexui (when he sees gar as 
other than), between AAT on one. side and Brahma 
and Rudra on the other, That WAT possessing the 
aitribute of invisibility and being superior to the 
superior, is Vishnu only. The purpose. is to show 
the objection to the Aan being one possessing: 
iuvisibility and to clear that doubt. 


PRAKASHA : 

Because in Bhashya it is stated that — sia: gere 
sopinee Ti The attributes of invisibility belong to 
Vishnu, invi: sibility being common, and in Tattva- 
p pue it is stated HERG ATTA VES iafes mia 
put i er fon in HAR PEECCICEI yct 
in the Teeka of watufaqaeu we find the previous link 
derived on similar lines as in LECCE: wea DO wiz 
quaerant Faevierwata. 

'cason for stating the iminanent to be Brahma 
1 ndi x (nct understandable by pritihivi.) Now 
this is an objeciion to, Sg9"K that is how the qAqut 
rises. .So this we may term as 'sequential liok'. But 
Sq is general in nature (invisible to all) while 
qereufafaaca is particular (ununderstandable to pri- 


gr 
Doe 
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thivi). . Then how can the particular stand as objection 
to the general? But this cannot be aa obiection. 
For in a thing which possesses the attribute ‘invisible 
to all there is also ununderstancable to orithivi, 
‘a part of it according to MeTearfy art es stated in 
im Mahabhashya in the context of Haale waaay 
Tif: or Prithivi stands for all gods; so this means 
‘not understandable to all gods, a sort of general 
invisibility. (WY agaga) Oras in yada afacrafy 
eat. (Even gods do “not understand him; what of 
others is used here, or in both, the purport meant, 
is "the possession cf unlimited wealth".; and that 
is the ground for objection. ' 

Some propounded that the thought link is due 
to the fact that doubt arises that Házat belongs to 
insentient Prikriti; for there is no objection here to 
think so though | previously it was shown that under- 
standing connoted by both was incompatible with 
iusentient Prikriti. 

But this is not fair- For when there is the possi- 
bility of directly raising an objection against the 
very reason given in the sutra, such an objection 
as mentioned previously deserves no consideration. 
As the attribute Saata is shown to be the attribute 
of Brahma which hes been mentionedas the reason 
formerly, you cannot even doubt whether the word 
Watt does not connete Brahma. The shruti aum 
VHC may be supposed to supply motivation to the 
discussion. 
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But formerly its attribute was not mentioned, 
hence Prakriti was not considered fit (to be sat), 
here it is not so. For its attribute that it is the 
material cause of the world is mentioned with the 
instance of herbs growing from the earth. Or formerly 
invisibility in the form of ununderstandability 
formed a strong objection against the word sI«IX 
in its conventional meaning; hence it was rejected; 
similarly here also the word et: is used and there 
is the mark of invisibility; hence the mode of convention 
is rejected; for Hettis heard to be the lowest grade 
tothe TX as in the shruti Hata] We: WX: There is 
thus the thought link based on dissimilarity with 
the former statement also. 


Yes! what is said is true no doubi. Yet the 
thought link is objectionable to the reason given 
formerly; because when the objection against chief 
reascn 1s possible, that alone should be mentioned. 
Moreover it is calculated to refute tbe source of 
objection of the Sidbanti. Hence the thought link 
is objection-abíe to the former reason. 

Now begins the topic of the subject matter. A 
doubt is entertained whether STETX with the attribute 
of invisibility is Prakriti or vishnu. The whole 
required statement containing the subject matter is 
cited in the Teeka. No doubt the subject matter 
is the bunch of attributes; for this is the pada devoted 
to attributive marks and Teeka confirms it; still 
RAT is the subject and itis propounded to be the 
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material e&üse; *henéB it tatinot be: Brahma: ` "fhis*is the 
argument of Purvapaksha. EE ti Y 


if that.i is 80 let the word AAT be "shown. to have 
its garag in Brahma. The connecting link, with Pada 
will be established being based on ‘Purpose’ as in future 
Adhikaranas, as they are meant to establish the aaay 
of; mai ny. Lingas or marks. As FAT ‘is stated to be 
mater ial cause you can directly argue tbat it, is Brahma. 
But it is, round about to argue that HAT is ‘the material 
Cause ¢ and hence it is. different fr om “Brahma: ' and thé 
collection of attributes belonging to bim. also belong to 
some one different. B ' 


This j is not sound argument, “For the, Aem. of 
AAT is to be proved in. this Stet rf apascr.. It cannot be 
contended that;that alone-will pzoveithis. For ett is- said 
ito be the lowest ‘stage to some. SX:which contradicts it; 
and as it is.an.exception-here;t is: gaT, . Here we. 
‘want to.show the ««47 of all-attributes. which. do mót 
refer'to other things. ‘In -this. pada " Gunas ‘associated 
'witheothérs are known to belong to others. ; When’ the 
Wed of gunas' is the established; link withthe previous 
thought is! ! directly sought. Hence the-gunás or attributes 
are taken: for consideration.: ©). meré jj 

Hence the doubt’ is’ whether: sp with" attributes 
like in-visility and others is‘one of ' Prakriti and‘ others 
or Vishnu. Raghavendra elaborates Prakriti and others 


nti pe ENTO Gb ta hk 


to be one of.sentient Prakriti, in- sentient Praktiti, 
Virinchi and Rudra. No doubt in the Tecka itis 
mentioned '""Vishwa is born of Akshara" and in this 
caüsal statement are mentioned the words Heft Fal and 
Ear. Hence a doubt should be entertained whether these 
words refer to Vishnu. Still hearing that ett is the 


"^ Jowest stage cf a TY there is reasón for reconsideration; 


Cand: accordingly after this discussion of Vishnu, 
discussion should be instituted on the words or Si - 
and $W being either yaffa and others or Vishnu. Yet 
for the reasonthat on the rule of Similarily that 
“discussion ‘is clearly intelligible; or for the reason that 
necessarily the cansal statement must be considered uot ^ 
to refer to Brama on the ground that AAY cannot be: 
be Brahman, words like HY and $31 cannot be Brahma 
and also the causal statement cannot refer to Brahma 
being in the same case with waet. The main ground 
„for all this, is that the causal relation between the words 
Brahma and Isha in the former causal statement and 
non- reference to Brahma, as well as the causal relation 
of the 9sTHX in the former statement which is not 
different (similar to) from Hatz in the latter part of the 
statement being the lowest stage of GX and thus not 
being Brahma. Orstill following the Bhashya stating 
the connecting link Nyaya Vivarana and its commentary, 
discussion is instituted beginning with Wert. 


As the fallacy of rejecting the existing and in its 
place accepting a newthing falls to our lotas will be 
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explained in the coming portion, if the two HATS in 
HAUT TT: and AAT dwaudiz afazi are a 
one, then the cause of the Vishwa‘ only, which- 
endowed with the attribute of inVisiblity ” is the losést 
limit of some Para, aiid this is not chmpatible with the 
supremacy of Vishnu. Hénce’ Hat is safa of $a 
resulting in qaas. But wheh ‘three HATS are accepted 
as will Fa explained in the! coming portion then this 
SIETX is different (and not one) then SEX in HAUT WX: 
is different; the lowest linit of ‘the’ ' highest Brahman 
cannot be in Brahman, and the one SIRE ^wlio is the 
subject matter of. Paravidya is Vishnu. This is the 
result in Sidhanta, l N y 

Four types of, uepakébus are PCT as. derived i 
in Teeka depending upon .the. words SFIRITEA, IAR. 
Tea and Sal - suggesting respectively insentient. Prakriti,. 
Sentient or Chit Prakriti Brahma (fourfaced) and Rudra. 
But we must ascertain whether one of these four is 
chosen as having Ecce ES as qat ‘after discarding 
others or anyone of thetn or all the four, ‘constitute the 
gaa. The first alter native Is not reasonable as there 
are four equally stróhg réasons to choose each one: of. 
them. In the’ second altérnátive the choice is uncertain 
and ‘bence the Purvapaksha’ is indeterminate. In the 
third “there -will be thé compositional’ fallacy of a 
disintergrated sentence (41474 ).- 

But this objection is not sound. For in all the four 
alternatives itis possible to argue exclusive preference 
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to each of the four. For instance we may argue that 
the. one with, srzegearfa i is NU or Prakriti only the 
other. three. denoted by wert. SED and $ are all 
transient;. and Brahma, being HET is cause and the 
lord... (aufa ER EI). Hence Watt. alone is 
reasonably preferred to others, Thus you may go on 
arguing exclusive preferences in the cause of each of the 
four alternatives and the first one now is preferred. So 
it is said. that the. Hae areata attriuutes belong: only to 
Prakriti in Purvapaksha; for this over-. lordship agrees 
with Fal or Prakriti, 


The word at shows that this’ agre: ees. with faqsefa 
or the fourfaced Brahma- In the second alternative of 
as we can very welt distinguish it from Vishnu. 
we cannot call it indeterminate ‘on account of doubt. 
There is confirmation of this statement. In the third 
alternative “@l#79@ is accepted as it is justified. 


. Or. the meaning of the statement in Teeka that 
ageaeatfa do not belong to Vishnu is that it belongs to 
asreta only; and not.to other alternatives as already 
mentioned. This removes the objection as baseless that 
if SQRSTCRTÉR does ‘not belong to Vishnu then the 
statement becomes’ topicless -and hence it is. invalid. 
The following ‘statement explains the sentence in: the 
Teeka, that Het< endowed. with invisibility is the 
material cause of the world on the strength of the 
instance of earth (giving out sprouts) and the Vedic 
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Mantra- Vishwa or the world is born of sia z. No doubt 
spider and its web is another instance; ‘But the instance 
of the:earth -shows the trend. -For this instance is not 
quoted merely to prove its being a mere cause. For 
that has been proved by the statement gaada fazan 
and the further instance would have: been futile; That 
which is co-extensive with Karya .cannot but be, if.no 
objection, its material:cause, This clearly proves that 
in Teeka’ it is:doubted. thatthe words ‘ett. Sur Far 
no doubt can firid reference to Vishnu; buton account 
of incempatibility with Txq: qq the Purvapaksha 
was revived; and This was only donc as an additional 
implication ( 3er ) ; 


Again it is doubted that the word Matt can find 
reference to. Vishnu according to the method of inter- 
pretation known as RATUR FATA. . Rághvendra 
explains this. nyaya. In the third Pada in the Sutra 
STET martaga Dp there is a referenceto a. Shruti vakna 
aS Get UIT ATH. MITA MALT which contains the 
word Haz. ;Now.a doubt arises whether itis Chit 
Prakriti or Vishnu, But in the Shruti geara rafie 
aegag the word Hatt clearly means Chit Prakriti and 
Vishnu being one beyond QT and AMT, cannot 
be called JAT. .So ultimately aat is Chit Prakriti 
or the godess Shri. Then in Shidhanta it is 
proved that it is Vishnu. who is called J&T.. because 
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he is beyond four types of destruction. Therefore 
the chief connotation of aT% is Vishnu. For 
the principle of application is mostly found in Vishnu. 
This is ag rfaan TT. According to this Nyaya 
also 34T cannot refer to Brahma or Vishnu as he shall 
have to be the material cause. And  unchangable 
Chit Prakriti cannot be material cause; yet she is the 
presiding deity over the changeable Prakriti which can 
be the materia] canse: hence the presiding deity also 
can be called material cause.. This is what is stated in 
Teeka. : 


Or the fourfaced Brahma is the one. endowed with 
attributes like invisiblity. Similarly Isha or Rudra is 
the one endowed with. 3qRarq. Becouse in - PATA 
the word is $3 used in reference to one who js STRTX. 
But in III pada in the shruti. $a Wat wagta. the 
word TTT is used. Then it is doubted whether this 
fata is Vayu or Vishnu. Then though Sani is proved 
to be Vayu on the strength of shruties like std OTST 
"auf and others, yet he is confirmed to be Vishnu; for 
the principle of application’ of the word faa is 
actuatership which is mostly f found i in grater degree in 
Vishnu only. 


But we must know why this agrafa: Nyaya is 
used here. No doubt other Nyayas like sqaarata 
would have been quoted to prove that the word Sa 
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[T n ; 
is capable of other meanings, yet because in the topical 
sentence (fasmamp) of that Adhikarana. The word 
E Or its synonym is far from being not quoted; or 
because,as in the place,so as there here also is no exclusive 
mark of Vishnu, this is beyond the pale of that nyaya; 
or because mere import of those words conaoting gods 
there, was stated and not the power of connoting pods 
there, was stated. and no power of connotation 
also — (&ifad), or because samanvaya is directly sought 
of the word $314 asynonym ofthe word $8 in the 
sutra EIE CE IET ; this was done according to the 
Nyaya of qgi&aufuq:. P 
But on the strength of This Nyaya Aasaa R 
need not be Vishnu. For the word «dst is used which 
is well known to denote Rudra. For in 4: uas: aafaa 
the word @ẸẸ is quoted among the names of Rudra 
(saar: wdst gafe: eter) in Amarakosha. 
Here we cannot take West in its derived meaning ‘all 
‘knowing’ as itis used here as an adjective and not as the 
name of Rudra. For convention is a stronger mode of 
interpretation than derivation..Besides there is tautology 
as the same meaning is expressed by the word faq 
(all knowing). Here every sort of Opposition stands on 
individual merit. Hence the words which are supposed 
to have reference. to other things (Than Rudra) are 
proved to have exclusive reference. So ` another 
opposition as shown in Teeka is put forth, in addition. 
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In spp WX: AE, AAT is mentioned: as thes lowest 
grade in the series to reach the highest acme {< or a. 
Hence 9814 is not Brahma.. Though in Teeka it, is 
doubted. that. STF and the words like Hat, SERT 
eal can be interpreted differently; yet in AAVA Ta: 
qt:, GIE[X is the lowest stage of Para; and it is 
exclusive in theaning and mot ‘the material: cause 
mentioned in the instance: even’ ther’. When‘ there is 
objection the thing cannot be left out-of consideration. 

The word afg which . comes. after > HE (exer, ) 

Comes in the aafaaqot is-used to join, with 
another objection. So, as every obiection depends, on 
individual merit it is exclusive in application. But 
justas in shruti Vishnu cannot be refused “to be the 
lowest, so also in shruti the alternatives of Purvapaksha, 
cannot be stated to- be.the lowest. stage. For lower 
than Vishnu there is: nothing other. than the entity of 
shree. If both are construed , as. in apposition ( HAUT 
FAT, ). AAT cannor refer. to the four. faced and others. 

Therefore as. in Teeka gei anfase 
"thisistheimplied.. Taking this for granted “EaR 
qug THA: dier et fWurIQ* it is stated in 
aasia that one superior to the lowest Prakriti is the 
‘superior Hari. Bearing this in mind every thing is argued 
out to be fair. Thus in Purvapaksha this‘ inferiority if 
it belonged to Chit Prakriti then AUT qu: are both 
in the ablative. case and they, are to be construed’ as in 
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apposition. But in the case’ of other alternatives, : they 
are construed as words in different cases. In the case 
of the alternative being any thing different from Brahma, 
itis objected that. it being the topic discussed as the 
subject. matter of Paravidya runs counter to being. some 
thing other than. Brahma.» But. this objection is 
.notsound. For in the Shruti. SXVS4TTXU3 the HIT Eger. 
is Rig, yajus, sama. This constitutes SIT€9f and -Brahma 
is the subject treated. in Shastra. So Brahma cannot- 
be the topic of xfasIT which is the opposite of sraxfaur. 
and ar aaeacafantad the source of knowledge of 
aatis Tear and. hence. agı means Prakriti and-not 
Brahma. : Thus the Purva Paksha is argued out. 

Now the Sidhanta is briefly argued out by 
Raghvendra in a gloss on qefa. The exclusive mark 


case of Purvapaksha in favour of Chaturmukha and 
Rudra, in Sidhanta, on the strength of qxa: qx: 
should prove $í4vuéq to belong to Vishnu. You need 
not. now object to this statement onthe ground. of 
aat and atfeea Shruti and HAT being the material 
cause; and thus prove six to be Prakriti. For 
Wq& X to be Prakriti there is the strong ground that 
ATT is the lowest stage to dX in the scale of gradation. 
Hence these grounds uphold the case of, Purva Paksha 
irretrievably. m 

But all this reasoning of Purvapaksha is smashed 
by a process of critical analyais. s«$ucd which is the 
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basis for all this contention is supposed to be nothing 
but "invisibile to the cye; and thusin az3Ì sarri 
this invisibility was.shown to be applicable to Prakriti 
also. But even onthis supposition Brahma fourfaced 
and Rudra, who are subsumed under the category of 
Jeevas, cannot be Haat: sa quaríwuTa eyeless and 
handless and footless as described here. Had it been 
so, then as described in HERA aaAFA they would 
have been bereft of Jaivic attributes and the objection 
raised in the Tika would have been justified. 


But all this argument serves no purpose. For 
there is a strong counter-argument that they do not. 
belong to the class of Jeevas, or they are distinctly 
different from the ordinary Jcevas being Characteris- 
tically superior to them. MHence?T44Utdis compatible 
with Brahma and Rudra. Even the fact of being the 
subject matter of Paravidya which is treated as an 
exclusive mark of Bhagavan in the Sutra TH 4G: gives 
access to the applicability ofthis mark to others. In 
the Shruti A&U Ga, TL: cannot be Vishnu. So it 
must be something else, Hence it amountsto no 
contradiction. 


Now the Sidhanta view is presented. The argument 
as put forth in the Teeka is briefly summarised here. 
Vishnu alone is described to be connoted by Hatz 
which has the attribute 8t@84¢q and others. Hence this 
mark is exclusively applicable to Vishnu. ‘Besides 


123 


Vishnu aloné is the topic dealt with in Paravidya which 
is corroborated by many Shruties and Smrities. 

Then a doubt is raised- how can Vishnu be the 
topic described in Paravidya when he is described in 
Aparavidya also. But this does not amount to a 
contradiction. - For even the topic of Paravidya can be 
the topic of Aparavidya. Because Rigveda and others 
which are called Aparavidyà, are themselves Paravidya. 
One and the same Vidya is both Para and Apara when 
conditioned differently. Just as one and the same 
Karma is both Pravritta and Nivritta owing to 
different conditions. 


The same Rig and other Vedas are Paravidya when 
they are conducive to unadulterated or undistorted 
knowledge which brings about the release of the soul 
from bondage, referring as it is supremely to. Vishnu 
when understood both in letters and inspirit to Brahman 
based on sound logic. 


But others interpret this ina different manner; The 
word refers to the Upanishads which constitute .a 
special form of Rig and others. Then according to 
Tiaslag aqm (the rule of the use of Ñ ama, aY 
only means a cow when si9id4 refers exclusively to an 
OX, HIRT refers to other portions of Rig and other 
Vedas than Upanishads. This isnot warranted as it 
runs counter to the Vedic statement a4 3zacqeqraatfe 
the whole of the Vedas refer to Vishnu. Thus Shraties 
and Smrities stand witness to the fact that Brahman is 
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. the exclusive subject matter of the whole ofthe . portion 
called the Vedas. l 


If it is objected that Rig and others referring to 
injunctions about #4 cannot be called. ‘dedicated to 
Brahman’, a liitle clarification is needed to clear- this 
objection; whether this -objection attributes a- portion 
of Rig and others to other subject-matter or the whole 
of the portion to other subject. matter. Then even in 
Upanisheds we. find many "statements describing 
worshipful medition and hence not referring to Absolute 
Brahman and in the second- alternative even in the Rig 
and other Mantras according to .the. rule - stated’ in 
ffarf Portions devoted to Brahman are to be 
found. 


Nor is it redsoriable to argue that one may be 
~general-and the other particular. For’ T% and 97 
are used in mutually exclusive sense as in the statemen? 
ww or colour is {ÙS blue or RATS not blue. As these 
. two terms are mutually exclusive: "Afe ‘éati-never be 
the particular ‘colour of AAs. 

Now Ramanujas's interpretation is taken up for 
critical review. Indirect knowledge is aaran; 
while knowledge through contact as through devotion is: 
atta. This is not cotrect. For in shruti- Rig and 
other vedas are cited to be ard «ferr. And in Wargasrx- 
ARJAT, that is Paravidya by means of which 
WAT is known. Thus Vidya is means of knowledge and 
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knowledge itself. For sSrffmTEHQ. means- ‘is: known’ 
and.not- “is obtained”. 


Now a doubt is raised. The 44 termination laid 
down in the sutra SPESE T is imported in 
aama and hence the word fasti is formed with 
“the termination 79- in the sense of- an abstract: noun 
(via). So faat is- (an abstract noun) -meaning 
‘knowledge and not means of knowledge. A usage also 
is.quoted- ariftaggalt wmm wmm. No doubt 
SE is laid down in the sense of an abstract noun; still 
jn the Sutra, a314i SHAA. it is stated that this 
Ma is not recited. as tafta: Hence.agency is not the 
- meaning: but instrumentality is--the required sense. 
"Therefore $T is used primarily in the sense of agency 
as well as in that of anstrumentality; Sudha also 
corroborates this sense of faIT as WTA or RLY through 
.the modes of convention and derivation. The,statement 
of Parishesha quoted before. (arimea fagerew fgur 
Ala AMAT) intends to state WA of two kinds one 
from the source of Vedas and another from that of 
discrimination; and thus the words TXITTX do not mean 
direct and indirect knowledge (WT and aqaa). 
Thus Chandrikakara proving that the: subject mater of 
.Wzfawr has exclusive reference and casually disproving 
what others have said, now shows that the Purvapaksha 
arguments . adduced by others lead to other conclusions 
also. The instance of SMTi (spreading its web 


126 


from the threads drawn out of its own body) proves 
Brahman to be an agent cause in the creation (and not 
material cause}. Inthe sier(usvw, and on the 
strength of this interpretation even in aatia qWadlg 
faza the ablative after the word aṣ? does not 
signify material cause but only agent cause. This 
statement automatically proves that the word Hat can 
not reasonably be used in the sense of Pags or 
sentient Wafa also following the rule of interpretation 
as mentioned in the Sigrarfars vr as the causal materia- 
lity does not arise to contradict it; hence it is not 
stated here. In qsrarfai the word Brahman does not 
exclusively mean the four faced Brahma as it cames 
with the exclusive marks of Tt#@l like ‘The topic of 
Paravidya' and ‘omniscience’. 

Jt was argued that the word ağa strengthens the. 
interpretation of $31 to be Rudra. Butit isnot sound. 
For in the latter part there is reference to $51 being 
the father of the four faced Brahma. Rudra being born 
of agf@ cannot be his father. Besides WFST is used as 
an adjective and thus it is mentioned inthe Sutra 
fago Naequaereay wg] that all knowing is the 
attribute of Ast who is the cause of this Vishwa. 
Again if àF is used attributively then there is repetetion 
with aafaq both meaning ‘all-knowing. But this is 
explained in the Teeka and three reasons are given for 
aaa being used here attributively. 1) aå is one 
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having all general knowledge aud wala, signifies. poss- 
ession of particular or special knowledge. 2) or EEIE I 
may mean one who has obtained all ( fax to obtain) 
3) or faz means to create; so one who creates ail. 


Here in Ramanuja Bhashya the view that fas 
T3 are two reasons which individually are supposed to 
be capable of brushing aside the claims of "aft and 
others is accepted; but the view that each one sets 
THs and all others is condemned out right. In Bhashya 
it is clearly stated that the attribute W47 sets aside the 
claim of Prakriti only. And the statement of Bheda or 
difference removes the claims of only Brahma and 
Rudra. 

No doubt the attribute of Sarvajnatva can be 
adduced as a reason to prove that Chit Prakriti and four 
faced Brahma and Rudra cannot be aez? because any 
one other than Vishnu cannot be Sarvajna inthe Primary 
sense; yet if Chitprakriti were referred’it can easily claim 
to be the creator of the. world-which fact easily 
presupposes the all knowingness of it (Chitprakriti). 

Then similarly even Chitprakriti can be set aside on 
the strength of this very reason-the statement of Bheda 
or difference. For the highest or third Para is different 

"from the higher para which is nothing but Chit prakriti, 
yet Akshara cannot be different from Akshara which is 
different from the higher Para which again is différent 
from the highest, For one cannot be different fron» one 
self with out self contradiction. Hence the difference 
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from Watt in the case of Akshara shall have to be let 
alone, for. the sake of consistency. Then even difference 
from Chit Prakriti cannot be proved. So in Bhashya, 
only Chit Prakriti and Rudra are excluded on the 
Strength of the statement of difference. 

Then an objection is. raised; if on the- strength of 
the attribute and the statement of difference Jada 
Prakriti Brahma (fourfaced) and Rudra are excluded 
then in the Sutra the word to indicate exclusion ought 
to have been inthe plural Fat. This is reasonably 
explained. No doubt the Sutra word qt referes to the. 
Jada Prakriti, the four faced, and Rudra yet as the 
four faced and Rudra can be subsumed under one 
category of Chatanas it-is used in the dual. 


So long the instances of Prithivee and. others, 
given in support‘of the view of Purvapaksha, demoli-. 
shing the structure of Sidhanta were critically reviewed. 
Now in FAM. TG, HAR isthe. föwest in Shruti; 
hence it could. not be. Brahman.: This: is another 
objection; But even this objection does not stand. For 
a clear difference. is shown between the three Aksharas- 
one the Jada Akshara, and the other is Chetana 
Akshara, and the third is Vishnu Akshara. One Akshara-. 
is different from. the other, as Pandava Arjuna is- 
different from Kartaveeryarjuna; and that is the highest. 

Butthis again is liable to be objected. For it 


entails üpon those who accept three Aksharas, the 
rejection of what is on hand and acceptance of what is 
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far remote. For the XAT that is endowed with ASSAF 
-and other attributes is the one-that is the topic on 
hand; but the CEP ISTA attributes are not compatible 


and hence they are rejected. And the one that is out of 
context namely the Jada Prakriti Hat is accepted. 


Thus this abandornment and acceptance are taken 
only because, otherwise, there is serious objection. 
Now an illustration from Meemansa is cited. 


There is an injunction like fara asea feet: re : 
gaia BAA which enjoins an yaga called afiaced: 
Again there is an injunction like ‘ vacia tadga.. 
TTEDISTEMDPTTSRI!. Herea doubt arises; Ts it an yaga 
which is ordained asa guna qXUdlid for the first of 
WIS or beasts, or is ita separate sacred rite. If it is a 
separate scrificial rite ordained, complete by itself, then 
it is objected to, as a lengthy process of scrificial rite; 
and there is the rejection of what is on hand. Sc, asit 
is referred to by the pronoun GA it is ordained as 
Guna in the former sutra only for the sake of the fruit. 
Tf so why should it be named as anaia ? For, the 
relationship of subordinate and principal is justified. 
only through panegyric psalmsas a part of yaga. But 
this course lands us on another difficulty. For 
afasetala shall have to be enjoined with stotra «nd. 
with Phala; and thus there will be disintegration of a 
asentence. But the objection does not stand; because 
anada as a ™g is already connected with afasta- 
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«TT. Hence it cannot be enjoined again. . The relation- 
ship of support and supported is nothing but action. and. 
means. But afiasgaarT and TG aaa cannot be 
related as action and means and hence we shall have 
to forego the relationship of support and supported 
(ataa and Srr?THTIWI). So we shall have to accept the 
relationship of part and whole. (sii far ara). In the 
sense of g armada is not enjoined. Hence as 
already hinted, the connection'of the panegyric psalms 
aud the -connection of Fala as constured with the 
injunction (as a whole) would disintegrate the sentence 
into many statements. Ur 


The word UJ as a pronoun recapitulates only 
that which has gone before; and hence this aragia 
isa different yaga, or a sacrificial rite; this is the 
sidhanta. l 

Here in this context just. as on the strength of 
objection of disintegration of the statement — SUA 
and @qThay!™a will not amount to a constructional 
defect though the word Waq is used here; For here in 
Tet aa TA:, AAT cannot be one having the attribute 
of Ha HA hence it is rejected, though it is the Topic 
on hand. And SX as Safa (insentient) though not. 
the topic under consideration is accepted. 


The order in the sutra is in consonance with the 
order in the topical sentence. In the first sutra the 
topic is the beginning sentence AERAN. In the 
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.sutía STTSHCATTGTIUTAS: is in the masculine gender because 
da AUT T ‘gt, the word qt: isin thesame g gender. 

Bhashya corroborates this fact, by stating. that (Vishnu). 
is qur WX. This sort of statement is made in order 
to prove that AAU TUT: qx: andthe agt having 
the attributes of AZAA and others as nientioned in 
HAM daade fasa are one and the same; so in sutra 
it is cited as saaa fa -qag so thatthis should not 
give rise to. a doubt that ARZ mentioned in IANT 
gafa is Vishnu; while (JAUJ Fa: qu:) this erra 
is some one else. :Fn the second sutra. (fastww) — the 
sbruti that comes after this aqardaàrg ~is the 
topic. Still next in the third sutra — (xWgegranr) 
the still next Shruti aat WW: FLAN VIAN is the: topic. 
Thus the order of the-Shruties cited ^is followed “by the 
order of Sutras. 


Now “he critically reviews the interpretations . of 
others— a doubt arises whether waa itt endowed with 
attributes like seareat fe is Pradhana or Prakriti or 
Jeeva or Paramatma. Just as anklets and other 
ornaments made of gold are similar to gold (in form); 
so also a snake imposed on rope has the same form as 
rope; So the.world, insentient, cannot be similar to the - 
sentient Brahma. ..Hence it can neither be the material 
product nor illusory product of Brahma. So naturally 
the world as stated in STervtq Wade faza- the insen- 
tient Prakriti is the material cause. But the word atfa 
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if it refers to agent cause, then Td also can be the 
cause of the world depending uponthe result of his. 
past actions. (Forin the cosmic creation.every fta 
must be supplied with things he is destined to use for 
his living. Hence sftẸ is the cause in the creation of 
those things.) 


When matters stand thus we. find in the remaining 
part of the sentence (sterwWWifW) stated that (4: 
qda: adfaq) the cause of creation isone endowed with 
the attribute of ominiscience (usstw). and hence the 
insentient Pradhana cannot be the cause. But as against 
this you cannot object that the Hatt is stated to be 
Het Xp TA Fr: (siet x has a superior to it and that 
superior again has one superior to it); for AW? there 
means Maya or amt being derived from the root atad 
cr (which consumes the effect) and ultimately means 
that Brahma (which is st&tX) only is referred to in 
(agua awada faza). This viewis upheld by Bhama- 
tikara. In AVA Wd: Tt: Akshara refers to only 
AIFA or unmainifest, being derived from HEAT 
ma. 

As for the objection that the world is not the effect 
of sentient self (it is accepted by us) it is true. .For the 
world is said to be no effect of Brahma. Similarity is 
necessitated if that is true. But the world is the illusory 
appearance  super-imposed on Brahman.  Illusory 
appearance is caused wben a thing is super- imposed on 
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a dissimilar thing, as in the wrong perception of 
"Yellow conchshell"; For the "Yellowness" is imposed 
ona white shell. So similarity is not rezuired in the 
sidhanta. Thus the Adwaitins argue and is expressed in 
Bhamati. 


A delusion, which is caused, does not require. 
similarity and describes sqq. For one fallen in the 
"beginningless current of “Nescience and its mental 
effects (4THAT) does. not deserve HIRT. Thus Bramha 


is fit to be known as an object of worship (SWRITT) 
and not Pradhana or Prakriti not Jeevatma. 


This is not reasonable, For the discussion about 
distinctionless (fafaa) object does not suit this pada. 
According to Shahkara-organisation of the Pada the 
topic of Brahma-delusion is introduced in Arambhana- 
Adhikarana. Hence here a Purvapaksha cannot be 
raised assuming mutability or fax. In the Arambhana 
Adhikarana the commentary of Shankara describes the 
theory of ‘illusary appearance’ stating that the cause 
Brahman is indentical with the effect, which cannot 
exist independently of (the cause) it. This Adhikarana 
is inclusive of such other Adhikaranas as .« fametoeae 
which also states that the world being insentient is 
distinctly different from Brahman,cannot have Brahman 
asits material cause. All this constitutes the Prima 
facie view. But the Sidhanta contends that inspite of 
disimilarity between dung hill and scorpians, causality is 
established. So Brahma can be the material cause of 
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the world. Thus illusory appearance cannot be found. 
without mutability. Thus the doubt that causality 
cannot be established between too dissimilar things is 
found refuted in the Sutra itself according to Shankar 
interpretation. Therefore here also the same doubt 
cannot be entertained as Prima facie View. 


This Vivartavada is notin conformity with Shruties. a 
For this Vivartavada requires the instance of Rope and 
Snake. Bütin Shruti we find the instance of spider 
and others which do not conform to Vivàrtavada; 
moreover the word. qifa (aasa aft) used in thé Upa- 
nishad cannot be used in the context of Rope and Snake. 
For the Rope is not said to be the womb, (Place of 
birth) of Snake which is not born of it (rope). 


Besides the one, who has the attribute of SEDES 
and who is amfa is said to be different from the. 
embodied soul and is credited with ‘divinity’ and 
‘unlimitedness’; So he cannot be Jeeva. 


Really speaking on the gry which has no. attri- 
butes (fafaa) can be imposed false attributes 
ascribed to it from which 9€ can be adduced. But to 
an aspirant who desires to get him-self disillusioned 
from the illusion of difference, you must preach the 
lesson of identity and hence the talk of difference and 
its cause would be outof context. Norcan any one 
contend that the talk of the illusion-identity of condi- 
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tioned is (STA) compatible. with disllusoning. the illusion 
of difference and its cause. For to dispel one wrong 
notion (illusion) one shall have to conceive two 
illusions. No doubt the illusion -of difference and its 
cause is compatible with unconditioned and pure Brahma 
by implication. For it is inclusive of the statement that 
in his system (Adwaiti) as in the system of Dwaiti, the 
cause of attribution (faa) stands unexplained,.. So 
the attributes of “Heavenly Being" and others, ‘which 
are not applicable to Prakriti, can refute both of them. 
For one can very:well state that Jeeva is superior to 
ete and thus by mere statement of difference also the 
refutation of both is possible. Therefore it is not 
reasonable to refute each one of thetwo separately. 
Besides when it is possible to disprove one after another 
the claims of Jeeva and Prakriti with the attributes and 
difference respectively, the neuter gender 3a? (only in 
faminine gender or in neuter) is used, the use of iqxT 
(masculine) is inopportune. But in the interpretation of 
(mine) Madhva aŭ} (masculine) is used justifiably as 
Pradhana (Prakriti) and the conscious (344) are 
both refuted one after another. This includes the 
reason that the word ®& is not used, 


Some again argue that the attributes agaaa and 
others belong to Prakriti only and the superior to the 
superior to Hatt is sfiq as a Purvapaksha; while the 
Sidhanta is that both. belong to Paramatma. 
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Raghvendra in his Prakasha explains at tength the 
whole of the argument. The doubt is whether Purusha 
and Praariti are treated in the sentence AFIT or Para- 
matma. Then as Purvapaksha it is argued that in the 
sentence 4Wazeay visibility suspected in insenticnt 
things like earth and others is denied. Hence the 
insentient Pradhana belonging to that class is one 
having the attributes of invisibility and others. It is 
WC which is the source of beings. But the one superior 
to the superior to (aatt) is the Purusha who is its 
presiding master. They both (Purusha and Prakriti) are 
the topics discussed here. When the Purvapaksha 
stands thus, the Sidhanta is that all knowingness cannot 
be attributed to Pradhana and Purusha. For the reason 
that the topicof Para and Aparavidya is one who ts 
worshipped with disinterested work is made to belong 
to Pradhan, and for the reason that difference is stated 
asin the statement that heis superior to collective 
Purusha who in his turn is superior to Akshara that is 
unmanifest and subtle element and again for the reason 
that he is stated to have the form of the world as stated 
in sari, it is not Pradhana and Jeeva but it is 
Paramatma. ` 


This is inclusive of other objections also. In our 
system when the Purvapaksha can be adduced with the 
exclusive material] cause if the rule of denial is only of 
general 284cq then you cannot expect the insentient to 
rise up in the mind invariably. Here Pradhana alone 
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cannot stand as Purvapaksha,as in the Mantra taae: 
AAA only qualities belonging, to the sentient class 
of Brahman and the instruments of knowledge like 
the eye, are denied, and Waaifa: Haat can be stated 
with propriety. And in the Second Sutra, the differen- 
tiating of Aksharas cannot be proved and herce it goes 
very difficult to refute the Prakriti. 

Another interpretation stands. thus. The doubt is 
that whether the one endowed with agaga is -Pradhana 
or Jeeva or Shiva. Then the Waatfa can be Hg and 
others that undergo mutability; and then Pradhana. can 
beT. But in Swetashvatara it is stated(TaTAATATAT) 
that Jeeva (called AAT) is called Wet; hence even 
ieva canbe #424. When Purvapaksha stands thus the 
Sidhanta is that it is Shiva as ominiscience is attributed 
io him. This interpretation also is not free from 
objections. For Rudra is said to be liable to be attributed 
with birth and. death; and. ignorance; hence he cannot 
be called ‘Omniscient? in the primary. sense. The 
Sidhanta that it is Shiva cannot rise as it is contradicted 
by many attributive marks that exclusively belong to 
Vishnu. Besides the 4&7 that is Waifs is said to be 
different from $31 which isa synonym of x. 


Thus Ends the HIRATA UT 


—O~— 


Vaishwanaradhikaranam 


(asa rte eta) 

In this Adhikarana for the sake of esta- 
blishing Samanvaya of the mark of Wurpesqed 
and others (the digester of food). in 

` Brahman, the name of Vaishwanara is proved 
to refer to Brahman. 


BHASHYA 


Vaishvanara is said to possess Wd among 
the other qualities like S@arq in such Shruti as — 
“who ever worships mediiatively Atman (the master) 
who residing in the span. of space (in the cavity of the 
heart) as Vaishwanara, is beyond all measure 
(afafamia ) or all pervasive (wt) (aama ). 

Therefore it is stated- 


SUTRA: (4aatat: amtumia 


(In the Shruti quoted above) the word 
Vaishwanara (refers to) Vishnu alone and 
not to Agni; because though the word. 
Vaishwanara commonly refers to both Vishuu 
and Agni yet the word is syntactically con- 
nected with (stream S ECICES "Atman in the 
Shruti. 
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BHASHYA 


The word Vaishwanara commonly referring to Agni 
and Vishnu, is associated with (in apposition to} Atma 
which exclusively refers to Vishnu alone and hence is 
Vishnu only. l 


SUTRA: mmo aaan earfafa 


[fi 


The statement in the Smriti “ag agayaztt 
SERT in the Gita isa sufficient ground to 
infer that the Vaishwanare Vidya has for 
its topic Bhagavan Shri Vishnu. 

BHASHYA |] 


g gaara Aat arf ag wea: (Mar 15—14) 
oc Vaishwanara and. reside in the bd of 
animals. This statement. jn. the Smriti (Gita) is a 
sufficient reason to prove that , Vishwapara in ie 
Vaishwanara Vidya’ í$ the same“ Vishnu ‘as the one 
called by the name of Vaishwariara in the Geeta. The 
word #f@ in the Sutra signifies that the sentence quoted 
is a ps passage eme 


ranatwa ‘are used and Váishwanara is said to feside in 
the body as digester, Vaislwanara. cannot be Vishnu; 
but he ig Agni! But this objection is groundless. For 
it is advised to: worship” (Vishnu) as having the” name of 
Agni, his: mark and his activity. Besides the. reference 
of the words "ST and Fat to Agni IS impossible. 
Apain Vaishwanara is stated to be identical in qualities 
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with Vishnu, the topic of Purusha Sukta. . The word "4: 
In the Sutra suggests that the topic of Purusha Sukta is 
"well known to be Vishnu. 

BHASHYA : 


In Brihadaranya it is stated "This Agni is Vaishwa- 
nara in the Rigveda", "The supreme one born for the 
right knowledge" the word Vaishwanara is used; and in 
Chandogya- ''giving toa Chandala is pouring into 
Vaishwanara" and in Chandogya again- "Vishnu in 
Hridaya is called Grahapatya, Vishnu in: mind is called: 
Anwaharya Pachana and Vishnu: in the mouth is called 
Ahavanecya"'. These are all the marks of -Agni included 
in the word. 


Now in Mahopanishad itis stated that the great: 
qualified man who worships well, nearest, in his. heart 
Hari who is AHF and faza, will have wanderings at 
his will in all worlds, in all Vedas and in all pods. 
Thus Vishnu alone under these various names and with 
various marks is advised to be worshipped, in that 
: Upanishad. 


_As it begins thus - @T4 srat fs agland as others 
cannot be thus mentioned, Vishnu alone is Vaishwanara, 
on the strength of the statement that all others than 
Vishnu are different from ‘Atma’, not being accepted as 
all pervasive, and as they are different.from. ‘Brahman’ 
not having qualities in abundance. The one (primarily 
connoted by the words#@lq and SIRTA is — Vishnu 
alone. 
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Again Vaiswanara is described in Taittariya: as 
Vishnu in the form of Purusha in. the mantra- “From 
whose mind Chandrama is born and from whose eye: 
Surya is born". ‘In the same manner here in chandogya 
Vaiswaranara is said to be one having head identified p 
with JATT: and the eye identifed with Fase and 
his Prana being quent. The word @ in the sutra 
suggests that Purusha sukta is known to refer in all 
vedas, Tantras, Puranas and others. Thus in Brama 
(Purana) it is stated- "*Just as Purusha Sukta in-variably 
refers to Vishnu primarily, so also let my mind be 
completely absorbed in Vishnu always". 

In Chaturveda Shikha- It is stated in Purusha 

Sukta that Purusha is thousand headed, thousand eyed, 
and thousand pairs of legs"; so also here: “That is Hari 
who is inconceivable, :supreme, the first cause, 
--brithless, and deathless”. 

Then again in Brihat'Samhita- “Just as- Purusha 
sukta'fully and chiefly referes to Vishnu alone, so ail 
vedas, vedangas oh Narada do not". The world and 
Vedas are born of the limbs of Hari and:those limbs are 
- known by tbe names of those things; (in identification); 
- for instance ‘Brahmana is his mouth’. - aTgraiseq "WD 
"uni" Thus spoke Narada. Hence identification does 

not amount to a contradictory statement. 

“SUTRA: | EGICUECGIE GE 
For this very reason Vaiswanara isneither 


the (Presiding) deity, nor the (presided) 
element. 
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BHASHYA : 

Though the words Agni and Vishwanara are known 
to refer to the element of fire and to the deity, Agni, yet 
for the reasons given above that (element) and that deity 
are not rcferred to. 


SUTRA: aaaf afata. 


Jaimini thinks that there is no contro- 
diction even if we admit direct and primary 
reference of words like Agni and others to 
Brahman and for.practical purposes using 
them in the sense of material objects like 
fire through ignorance. 


BHASHYA : 

The words Agni and others do not refer to objects 
like fire and others. Still to conduct practical business 
these words which exclusively' cannote primarily 
Brahman are used in the sense .,of others through 
ignorance. This explanation ..is considered not 
contradictory by Jaimini. 

These opinions though different are not considered 
opposite to each other on the strength of the statement 
in Skanda-. "some opinions taken out from the aH- 
comptehensive thought of Vysa,- as the space restricted 
by a house is.differentiated from the all. pervasive 
space,- are dealt with as their own, having, accepted 
them as their own. z 


SUTRA: sU aA TERTE: 
Ashmarathya considers a hymn fit to be 
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called Agni,Because when Brahmais worshi- 
pped through Agni, he manifests himself in 


Agni. (seus). 
BHASHYA: 


Ashmarathya accepts the rule to call a hymn by 
the name of Agni, though every where it is Brahma 
that is propounded, only because there is the manifest- 
ation of Brahman through the medium of Agni. 


SUTRA ; aqata: 
. Badari Says that by the worshippers, 
Brahma is thought to be propounded in Agni 
Vidyas and hence the hymns are called by 
the name of Agni and others. 


BHASHYA : 7 

Badari admits a rule that by the worshippers, a 
particular sutra (though entirely propounding Vishnu) 
is considered to belong to Agni and others, as Brahman 
is propounded in that Agni Sukta. 


SUTRA: east fasi iaierarfgastata 


Jaimini states that the worshippers of 
Agni attain Agni hence the hymn is called 
by the name of Agni; because the famous 


I tt 


shruti 


BHASHYA : 

Jaimini who has already told us that there is no 
objection even if we admit direct and primary reference 
of Agni and others to Brahman, settles now the rule of 


aaar ' corroborates this fact. 
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hymns by the attainment of Agni and others. He 
corroborates his statement by quoting the shruti- 
"He who worships Brahma in what so ever manner 
attains him inthe same manner". For it is not 
proper to attain a diffrent god from the one he has 
worshipped. 


SUTRA : sii fereamfem 
Because the shruties state Vishnu to- 
reside in Agni, therefsre you cannot doubt 
(how one attains Agni by worshipping 
Vishnu in Agni). 
BHASHYA: 

The shruties state Vishnu to reside in Agni. Now 
those shruties are 1) qisasa 2) AGH... AATA: 
JEF:- these and others. 

Thus ends the second pada ofthe First Adhyaya. 


BHAVADEEPA : 


This Adhikarana treats the samanvaya of the name 
of many marks like digesting, in Brahman, though 
those names in the daily world belong to other things: 
Support of the Homa or Sacrifice, Limb or part like 
Grahaptya (of sacrificial fire) are the: Charactaristic 
marks of Vaiswanara which are to be proved to belong. 
to Vishnu. 


In the last Adhikarana aasaga — and other 
qualities-are said to belong to Vishnu. Among them 
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yas one attribute called (qme) which i in its turn, in 


lrishwanara by the ‘use of the word afafa. 


Raghavendra. Cone out subtle meaning by. 


ipplying the ellipses. In the Teeka we read- Te fasor: 
WHAÍqWAIS: this has'been straightened into fa: fasor 


qq Afaan. Original form of doubt was whether 


ishnu or other. Now with the help of the additions it 
“Is it only Vishnu or is it also other"... 


Now Purvapaksha is that ‘he is not Vishnu only; 
it it may be tke name of a god of fire or an 


ement of fire, depending upon the, Sutra Sadna. 


gain if Shruti refers to Vishnu then the- popular 
wance referring | to fire, will haye no basis. If all 
ds like Agni refer to Vishnu primarily, , all lores , or 
dne shallhave to be. called Vishnu Vidyas. And 

, the. usage of distinction like ‘This is Agni Vidya’ 


23 


he fifth Vaishwaniira ^ Vidya i$ "said" to "bélóüg-to ^ 


his i is Atma Vidya’ cannot be justified. But this usage . 


well established, which proves that the word ‘Agni’ ` 


d others denote fire. Hence the words like Vaishwa- 
rado not denote Vishnu, as that contention runs 
unter to the decision arrived at.: This- popular’ usage 


mot bé accounted for; in any other way. (fataaracay) =" 
erefore the word i$? commonly used to denote Agni =. 
l Vishnu both’ (srarfaew:) This smifaevp being '^ 
andwa compound changes its z at the end- of afta: - 
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ERR Ayew top) kape cedi. rot * 
T "bj the Sutra — As in aaia both 
SP aad ES cannot be dehoted. at.one and the Vn 
time; So identity between the two cannot be argued ou 
For Shrati mentions Vishnu along with some scent 
element like fire. between which: identity is impossible." 
Therefore it is settled that. Vaishwarana is not Vishnu 
and on the same ground he is not Sarvagata. 


Now we-come.to the: Sidhanta or final decision.. 
Following the direction given in Nyayavivaraua that 
when there is common Shruti, it is the particular Shruti 
which settles ‘the question, the reason is. expatiated 
upon. This Vaishwanara is Vishnu only because. 
Vaishwanara is in apposition to the word ST in 
'"SIEQUPdWATHX. But as there is common usage it need: 
not be argued that the use of Atman only leads to a^ 
relapse into an inextricable mess of doubt, for Atman‘ 
is exclusively used with reference to Vishnu and Vishnu’ 


alone. Hence Vaishwanara is proved to be undoubtediy” 
Vishnu. 


radmi agati ended 


Raghavendra cites Sutra as AMRIT ATA only and 
makes a. statement that gaa aeara SERI SCC 
“Qa saartaa while in Bhashya it is stated under this 

Sutra that fq ata: TATTI: and Teekakara cons-: 
trues the Sutra as eft ewaWISi SAAT van But 
Raghavendra finds no @ in the Sutra; and construes the 
Sutra as only clearing the possible doubt and not as 
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mentioning the Hetu and consoling it with the Hetu in 


‘the previous verse. v' 7 nist d na, 


"Téekakara introduces the: Sutra this- Let Atman in 
the Shruti “be used-in fhe secondary sense; and Jet all 
the three- the God Agni, element of fire, and Vishnu, 
‘be referred to by the word Vaishwandra. Ra aghavendra 


Offers an alternative. | The plural in à aiii" (Gn the 


Tecka) i is dué to the fact that ‘another Shruti ‘included 


` in the one mentioned * before, ‘might be supporting the 


i 


"use of plural: number’ Even" Vaish Warfarà iig not the 


only word, 33 SIT-BTAT, 'sriir'arid aar d So might refer 


“to Vishnu. ‘Parallel: ‘reference from Smriti also includes 
other Smrities. like E dra] "mur m Es. Only one is 
* called by. the name of gods. and "mt S tfeermfaarifa 
all names enter into „him. 


Raghavendra utilimately Dames the. syllogistic form 


* out of the short Sutra thus— ‘In Vaishwanara Vidya 


"Vaishwanara | is’ ‘Vishnu only; Because in Gita also 


“(ag łata: qf) ^ Vishnu is sáid^to be Vaishwanara. 
| Let'the &q be; but s RA ? Because it isa. 


VH 


Parallel. quotation". a. tay nos xj 


neater axes ARR mur XSHSESTRSTSTq 


First j in both the Sate fe no determining. factor as 


vhi 


d , Qut, Vaishwanara. is, “said. ‘to “have the “activity of 


*l 
‘inducing digestion which is the natural. activity of Agni. 


` This attribute ` is of the nature of activity; so it was not 
NO 
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included in the group suggésted by the word ‘and othe 
used to. include. characteristic marks,. but is includ 
in the Sutra sq: afassiata separately. 


To make. this explicit. eua: is stated to be 
Brahadaranyaka. -In the same manner there.are: mar 
of Agni in. Jiang in Brahma and RO ELE Gl 
Chandogya.. To construe. these reasons Vaishwana 
connot be Vishnu alone; he can,be also Agni. We sh: 
have to make out inductively the.conclusion taking : 
Vaishwanara | Vidyas into consideration. Or when: 
conclusion is drawn taking individual Vidyas, then d 
parallel citations should be taken into consideratio 
‘Just ag in Sidhanta TE 44TH XWEHT is adduced as. 
parallel statement, so also amnia: isa parail citati 
to eame: 


Sp el iater 


.. The Mantra "m rud i is oats and interpreted to pro} 
die identity. in.sense . with Purusha.Sukta. As it clear 
states... SS SETSEREREE T Vaishwanara: is, also Aga 


But only on the ground that there is similarity 
Shruti you cannot run to the conclusion that theres 
no certainty regarding Vishnutva of Vaishwanara. Fo j 
though there is similarity of Shruti yet, there is tli 


>... Question. of exclusiveness and’ inclusiveness which vil 


ultimately . determine the meaning of a word." There: j 


ty „Gayatri , Adhikarana - in Senioren the unfamili 
. Words like apt i are shown to refer to Vishnu with4 
positive purpose. But here the words like Vaishwangg 
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are not. exclusive but inclusive of other Senses. Thus 
there, is no repetction.. In ECH HARRIA. Vishny is 
ordained. to be wor shipped with the name, mark. and 
activity of Agni. Here. ATERI cannot refer tò any other 
than Vishnu. Thus the word with exclusive sense scts 
aside the claims of an inclusive word (aasa Tse) 
and settles that Vaishwanara is Vishau. SE l 

.But meditative: worship, considering ita 1 bit dilterenit 
from apprehension and hence useless. activity, should 
. not be.lightly. treated, Hence. in both Sutra. and Bhashya 
the word afte . or vision is used i in its place. But, as in 
fed afi zarit one should contemplate a woman 

.as fire (which.she is not), this meditation may not be 
considered as constant contemplation of a non-existent 
thing. For the Vaidikas would never prescribe a 
non-existent thing. . Besides the par allel statement tells 
-of an existent thing as in stg. dà RATATAT. 

Here Raghavendra offers three types of introduction 
to HTEIIGX in the Teeka and exhibits his prolific 
imagination- aaiae Is Sp: EIC d galaa 
..(Vaishwanara has that sense which is. decided not in 
Controvention with this parallel (other) sentence). D 
Now the first. meaning in the other sentence is the 
parallel statement viz., Er PORTA Wear. Now the 
meaning of the statement under dispute is the same. as 
the one settled in the parallel statement un-objectionably. 
Hence it cannot have a non-existant sense. 2) But if it 
"is objected that in yag: (head is fire) two are 
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ıp gaid to, be one which is not existent. To this obj ection 
the reply i is, that which i is the un- -objectionable meaning 
of the pat alel statenient is the meaning of ihe br esent 
p A l ' statement. NY parallel s statement is flevit aada. 
i " This will bé explained Tater” on. ul Or ihe mta. of 


SN "buch "ideni i is fee "So i ‘id Poa didt the 
identification 4s not False’ But” oe reat, meaning” that 
(hére 1$ identity ‘between’ tivo ‘things! of "which one is 
NI Ton the other? Tat is the ineaiting ‘of !gaa 
Ps "And others; 86 $t ig not’ ‘an ‘unreal meaning. 4) Then'what 
u eig tfe mediling ' ‘of aire eat? The Tiredning is 
a giat. In &hotlier Sentents it is" “Stated that ih this 
.7U fire ods Offer às oblation: the “sémen.’ Thé' mining 
“that i available’ herci? the meanihg of the first quoted 
. ^ "sebténce. "The yea” meaning’ ‘availablé “here is! ‘the 
« ^". süpport forthe oblation’ of "fire'." "Aid this shóifld be 
i construed“ "with thé sentence” Aaaa tirta. Here 
identity óf meáhirig ' is sought! ‘withthe présent Shruti. 
In the Shruti he is déscribéd'as uae becàáuse he posse. 
“sses marks like ‘saart the beiirer of Vajra(a powerful 
"missile: - "Hes wr becalise‘everyehing. dép&uds upon 
his sweet wilt’ erm). ‘Khowledge ant others | aré called 
ast: à or qualities or attributes: The wu ` ‘which’ are 
ominsci ience and others dre uhder his control; ‘ot’ “he is 
“the formi of every thiñg. PEE Pe E 


vdod ove 


. The word Ta. prob to ‘Shruti. B in, that, ‘context 
we know, the commencement (ausa and, the ggnelpsion 
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{STAIR ) and the marks, they. serve. E purpose. 
of deciding their relative capacity; then we find that 
words like IAT and STI are cited in Upakrama and 
that settles the Shruti to belong to Vishnu and ultimately 
these two words . settle the context to be predominently 
Vaishn: vite. Thus the word Vaishwanara occuring there 
naturally réfers to Vishnu, SEE TAIT a constituent part 


of the Sutra is further explaine 


Here a doubt arises; Ín the Purusha seb because 
s and Ware born of the. head and other limbs. of 
Paramatman, the Purusha is- said to have these as his 
head and other limbs. But in Vaiswanara Vidya 
Vaiswanara is said to be identical. with Vishnu. Thus 
tliere is no congruity in meaning in both these smrities. 
How to reconcile these two ? . 

In reply to this, the follawing statement is made. 
Though identity is declared between the limbs of 
Vaiswanara and the gods Surya and others, there is no 
opposition meant between the Purushukta and Vaish- 
vanara vidya. For in this shruti identity is stated to 
show that the words beginning with ÀT: and others 
cannote origination of 3T and others. Thus there is 
agreement of opinion between the two. shruties. 


But in Chandogya Bhashya, at is stated that the 
particular limb is called SIT; because. it is the " 
support far. heaven and it is highly lustrous. For the . 
relation-ship of producer and produced i 15 indicative. of RE 
the relationship of supporter and supported. It is to 
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be noted that the place of origination ‘is also the place 
of subsistence and dissolution. This is corroborated in 


agata. 
RATATAT AAT 


In this Sutra words like afia and azarat are 
famous in connoting the element of fire and the divinity 
of fire; still on the ground of exclusive reference to 
Vishnu of associate words like AT&T those words refer 
to Vishnu only. Jayateerth in his Teeka noted that the 
mention of words like aftd and others was to extend 


:Cthis law of reference to other Vidyas also where the word 


afi is used to denote SadT and qd and yet it must 
be made to refer to Vishnu alone on the strength of the 
exclusive associated words like ATAT. 

Raghavendra expatiates on this by stating that the 
word and others in other Vidyas like afa, arfar, ale 
ETEY, EX, TNT and others, are popularly known to 
refer to other than Vishnu and to belong to Vidyas not 


describing Vishnu. Yet they should be made to refer to 


Vishnu on the strength of exclusive Shruties of Vishnw 
and the different names of Hymns and Vidyas also 
should be justified. 

Jaimini considers it no self contradiction even when 
afia and other words cannote Vishnu Primarily (81817) 
Raghavendra, to leave no scope of ambiguity explains 
in clear cut terms the word @1@[q which according to 
him means aaga without any other reference. 
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is he further, explains Direck er primary, cannotation 
ans explicit verbal reference without* any secondary . 


eference or implication Sw to "the, ingapatiation a cle 
rimary meaning. 


. Then arises the q yestion of. the "Publicity, of ihe juse 
f the word i in another. meaning (other. than, “Brahman), 
his is justified on two rgunds, y af the learned, use this 
jord, in the sense of sr Wit is, "just (o » avoid, it ji 
others use iti in; that ether. sqnse- it. jis. dpe fo;.theig 
ABNOTANGE, , . s.n E jars ks 57 wu n gi 
 Asmárathyacharya- .oonsiders: that: Brahman’ hab 
janifested athais Own will;:Henecdn. all those sutr&g 
here is no. objection: if Brahmanis describedsand. Agi 
ot described. Because these so called Agni bymns 
re used to “meditate on ‘Brahman dud. Brahman, at his 
wn Will is manifested through” ‘Agni “and others." Thé 
ilicity and üshge of those Hymns of Agni and others 
dre justified: BUY you should fiot suppose that Bi Brahaman 
bordinates himself to Karma, or shows his" “inability 
y aánifesit elsewhered« a © pred nt s oai 


Suo ni OFA Bor Te > areata Aone cE + 


ye oa! ae ^ iibiuares Te Tissue oe gp, NEUE 


Agni, i$ not propounded in. Agni, „HNS: vyt 
ishnu j is Po still they $ are called. Agni Hym 


$^ ~ 
cause "ihe. yotaries of "Agni recognise Vishnu in, pis 


id sei enl. and hence t they a are ‘Caled’ Agni, ER 


v uc E 5 457 
,.Sgeifefir fef. TI. iaa Das me 
D derives the meaniitg operat} ne alie 
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dictionary" óf'reots.sr is "quoted ‘as diàvitig" the ies 
of *Acdjüisition. (srt): ‘It ïs per Vedic'gramrmer tli 
it'is parasiai páda and singhiar nütnber. 


Now here a. doubt. arises. We some times use such: 
‘expressions: as "Bédstéuds weep” because certain persons: 
associated with’ "*pedsteàds wéep" This is a figürati ; 
expiéssión; and weeping'in'the case’ of Bedsteads' 
‘secofidaty; sois the:cdse of the use of “Agni hyrtins 
For'this expression réatty refets to’ Brahima’ thou 
it is called ‘Agni sukta’ because Agni is the medium‘of 
‘Brahma’s manifestation’and Brahmas: worship: and - the 
‘place: where one attains Brahian.. So Agni is figure 
vely.referred-to inthe place: of'Brahman.. 


This ` is not correct; for there is no ground for such 
supposition. “Because” even if Agni, the.primary meani ) 
of the word Agni; i$ used there is no self contradiction 
even when Biahma i is accepted in its primary meaning 
in Aghi sukta. 


Just as in the shruti- “In the.cavity ofithe hear 
Brahman is said to reside. assuming the form as smaíl 
asa thumb- which is formal ‘or figurative. For the word 
aaa which’ ‘exclusively connotes: ‘Brahman: . occurs ig 
thé'shrütiand hence’ itis ‘Brahman’ that is referred” 
This will be propounded in the sutra Ragai qe 
fantina: So also in the respective hymns tliougli 
Agni and “others are. propounded, ‘yet’ because there are 
such shrüties-as:zresirav wa. (allínames'and: actions 
belong to Brahman) which are the exclusive marks of 
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Brahman which yet. become out. of:palee. ,Reference to 
Brahman is. primary and usage of calling. them as. Agni. 
sukta is only. secondary. This is the ground. on which the 
i ingement of, primary. and. secondary references | are 
made. 
But in Rig Bhashya ` it is. stated. that- ‘Different 
a of Vishnu and, those residing . in other, gods.;are 
primarily. propounded i in Agni Sukta- and others, which 
äre the names to distinguish the suktas". Thus the, use 
Agni and others in association with the hymns, settle 
hem as Agni sukta and others.. That arrangemept. is 
pplicable also to Saura, ‘Savitra, Vishnu, Vamana and 
ther hymns. 


amitan 

A doubt-is again entertained. So long it was. stated 
th at Brahman was:, worshipped. and aS, r: result. of it. 
Agni was attained. This.is unreasonable. , For Vidya 
consecrated to some, god cannot. help us to reach, some 
other god. Besides pafa. is assured: , and . Brahma. 
mentioned as "mis the real context holder. 

2 In the Sutta the word:4 ‘if. not. compulative, may 
be. used as eraser.of^ doubt; .-How ibat doubt has: been 
tfased;; has already been shown: But in Fattva Pradeepa : 
Ibis atgued ^'the vajsaneyas alone. are: not ‘those. who - 
jocept: this. : On-the strength i of W the: copulative ..con- 
jüfiétion, i it is stated-in other: places also- asin: 4371F 
near Others also aceept:in-such places-as in QARAT: 
iifafa. In other places as in aaea aroa: 
Besides in Smriti also it is stated: 4 edu apes. 
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5 The Bituhd oiya? ^ is Vishnu i is that tlie word 
sari in’ SHU ahd Smriti ‘affords i à strong reason as: à 
parallel “statement à or E context. Besides there is E 
opposition’ in "the form of ate fe and different usage. 


of Vidyas, . as presented. by others. This is the meaning: 
of the“ feason { veh E the Sutra. 


pH Raghavendra p pr esébts'. this very. thing in formal 
syllogistic form. ; The thing to be proved (aea) is 
Vgishwanara i is Vishnu and therefore it is neither god’ 
nor the. „name c of an element, In Vajasaneya. it is already: 

ate ui the word is Vishnu. The net result is that: 
-he is at pervasive. This alli pervasiveness is connoted: 
by such expressions as... fru and waa. The: 
Bogen of a span “even of an all pervasive Brahman: 


is in referende t an ne torídidate; 'as the measure. 


E26, 


te 


measurement. P span. refers . to, P 


whéte the formi, measuring a span resides, as is stated : 
in | Smriti. 


Y^ Some. on. the-other-hand ifterpret daret ‘as 
bas identified ;withsVarshwanara/fire' and then object 
tosit; Butithis*is?not sound. For it should be inter preted;: 
as-'one-ocalied3Vaishwanara assumes the special form of? 
Vaistiwantirgdz»^ Then no objection:can beraised. Many 
mr doubts are raised «cand» eradicáted; . At. last thé 
inierprnetatienesas s found) in Suiza, -Bhashya. and. Teeka 
pus fully:justsfed.. - ; Ya " T 

fe «Engiot 2nd: Rada. in 1st Adhayaya 
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NYAYAMUKTAVALI : 
Raghavendra clinches the whole of the Vaishwahara 


Adhikarana into. a. short and sweet summary, in this 
gloss. 


Here Wawa or ubiquity which was heard for- 
merly about Brahman along with his other attributes 
like invisibility is objected to; hence a ‘thought link is’ 
established with the previous portion. In Chandogya 
in the fifth chapter it is stated that he worships Vaish- 
wanara who is Atman transcending all measure, and 
in Vajasaneya inthe Seventh Chapter it is stated that 
fire is Vaishvanara and resides in: man and the food. is 
digested by him: In the same manner Vaishwanara 
that is mentioned as “gods : produced Vaishwanara Agni 
who is born for right knowledge of men" in Rigveda 
is either elemental fire or the presiding deity over that 
fire; or itis Vishnu. This is the, doubt raised. The 
first alternative has some strong points in its, favour. 
For instance there is the establisbed usage of Vaishwa- 
nara and Agni im the sense of ordinary fire. `- Ini 
Chandogya it is stated- “In Vaishwanara it is offered as 


sacrifice". 


“Grahapatya.isthe heart". (9i) ^ and these 
quotations-prove that Vaisbwanara is the rescepticle of. 
sacrifical oblations and. has.Grahapatya (the part of the 
sacrifical fire) for hislimb; and this again’ in Kanva- 
Shruti is heard to be the agent of digésting as its mark. 
If thathas: primary connotation in Vishnu, then it runs 
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counter to all linguistic commerce. Besides all arranges: 
ment of distinctions in Vidyas as Agnividya and other 
Vidyas willbe completely up set, when all Vidyas are 


reduced to. the ‘position of Vidyas belonging to Vishnu. * x 


Thus Vishwanara is either elemental or divine fire. No“ 
one should doubt that.there. is .uncertainty.: about: its 
being fire; because.there.is in favour ofthe Sidhanti, . 
the strength due to marks, parallel : statement, .:and . 


context being nunierous. and- exclusive. in nature. : For. E 
express statement is: naturally. strong among indicative ` 


marks of import. Besides the,word or phrase..2tfafaata. < 
which means spreading on all sides without. limit i. es 
ubiquity is the. attribute. o f “Vaishwanara. JNow when : 


tbis Vaishwanara- is um-eertain in its.sense; then. its — `; 


predeessor-Ard*RT whichis stated to be- Batt and Vishnu: 


by the: Sidhantee. .: This: -statement also is uncertain. - Ó 


This is the argument/óf: the prima facie view. 


Now the ultimate view of thé Sidhante;. There. is no 
doubt that there is contextual reference to Brahma; 
because there is the express statement of Atman in 
association with Vaishwanara (arent ); there is the. 
mark of ubiquity which characterises Brahman mentio- 
ned in Afafanta and there is the parallel statement in 
Geeta. (Smriti) ‘lishall be Vaishwanara’. Besides, this 
Vidya. sis studied: with: an. enquiry at the beginning 
regarding: Brahman “what is. Atma: which is Brahma?” 
Hence its context of Brahman is settled. In Purdsha- 
Sukta: it:is stated: ‘that his head: was the sky "or heaven; 
because: the Purusha in:sukta> produced: from: his: head 
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the sky, hence:he wassaid: to:havesheayenrfor:histhead: 
ithe same headis-said to be: holy fire by. implication 
(sra: ) in: this: Vidya.. Thus Purusha Sukta 
‘proves.to be a: parallel statement. Here. we get a 
conclusive evidence. to prove Brahma context. The 
“words, Vaishwanara-and-others and the marks of. Agni 
and others: are-applicable also to: $41 for the sake: of 
meditation. 'Sothese words though primarily denoting 
Vishnu, as there‘is not other. way Jeft, may. have. refe- 
reace.to other things without: projudice:to the : business 
of giving and- taking-based on the usage-of words. The 
practice.of:calling.:certain. Vidyas by-the names of Agni 
and others is easily justified because-Brahma is meditated 
upon. by reciting Agni hymns., (Vidyas);. Vishhu: is 
manifested . through the medium: of. Agni; Vishnu. is 
remembered in Agni. and Agni i is attained by the. wor- 
ship of Vishnu., Thus Vaishwanara without- any- -self- 
‘contradiction is Vishnu only. Hence the. person. that 
is mentionéd before also is the same Vishnu. The result 
is that the objection raised is.explained away. 
-End of the Second Pada 
TATTVAÄMANIRI: 

Jntroducticn to . Vaishvanaradhikarana—: so long 
after. full-discussion it was. concluded. that. one who 1$ 
devoid of Visibility, and one'who' -is greater than the 
greater: (than. Hae): is Vishnu. only. This isnota 
congent statement. For the attribute of ubiquity of 
one who is invisible is said to belong to Vaistiwanara‘in 
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ep gua saat (Chandogya. V Chapter) In- this 
shruti occurs the word af¥faatt? which means all 
prevasive or ubiquitous. Now the word 43414 is well 
‘known to mean Agni by convention. Besides here are 
some attributes like rescepticle of oblations, one having 
for his limb Garhapatya, one who cooks- which are the 
distinguishing marks of Agni or Fire. So we can safely 
conclude that Vaishwanara in Cbandogya is :Agni 
himself. Now the attribute affanta as belonging 
to Agni means that Agni is all pervasive. Therefore one 
who is all prevasive and invisible-is Agni and not 
Vishnu. This Agni may be either elemental fire (a) 
ordivine fire (aaa). Besides you cannot prove that 
Vaishvanara iu Chandogya exclusively denotes: Vishnu. 
For that supposition completely upsets the arrangement 
of hymns dedicated to Agni and others. And the appli- 
cability of Vaishwanara to Agni wili be unsettled. — 

Besides it is not fair to argue that “both Agni and 
Vishnu might be all pervasive without contradiction 
just as both the ether or sky and time are all pervasive. ` 
For all pervasiveness as meant by — sffufaqurd — is 
in chandogya belonging to Vaishwgnara, and the all 
pervasiveness belonging to-the invisible entity are 
both independent and unsurpassable, and thus cannot 
be. claimed by both Agni and Vishnu. Therefore. Agni 
denoted by Vaishwanara is all pervasive. As he ‘is all’. 
pervasive "(stg ) he is invisibler In order to dispel 
&his.doubt Vashwanararadhikarana consisting of nine 
sutras begins its work. 
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"The purport of Vaishvanaradhikarana is given in. 
“one. line of a versa by Acharya in Anubhashya- 
fasasttataxcard oaa ag: Syntactically you must 
'cannect this with Ualfaewa Formerly. one. who was 
‘called «uw (all pervasive) was Vishnu alone (faced 
fadaamed ). He is Vishnu immanent in all Jeevas (which 
ds the derived meaning of Vaishwanara). He is the 
recepticle of sacrificial offerings; and he is one having 
Garhapatya fire as his limb. Thus he is endowed with 
these and other marks. He is described with words like 
Vaishwanara and Agni, and also with hymns and Vidyas 
dedicated to them. So Vaishwanara is neither divine 
fire nor elemental fire, propounded by the highest 
primary connotation. 
‘The ground for all this assertion. is that he is 
endowed with al) evidences, This we get by the repeti- 
tion of fes: aa: afg. Here fe means only evidential 
proof. [ts expanded explanation is ‘on the strength of 
express statement like arafa (Shruti containing Atma, 
and contextual Shruti, and the parallel statement of 
Smriti). The. aragia is: . dqqTdX areata. The 
contextual Shruti is at AAT 13 TT as it- begins 
with an enquiry of Brahma. In Purusha sukta there is 
the mantra. sfienri al. wWadd. (His head is heaven), 
Which has a parrallel statement in Vaishwanara Vidya 
Rea gaa. Thus by implication there is incontrover- 
ible reference to Vishnu, with the use of the word 
Vaishwanara or its synonym). . 
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` The marks .of fire may be distin as they would 3 
help one to-meditate upon Vishuu. Thus accountability.’ 
of: those marks in a different manner may Le easily 
shown. The words Vaishvanara and others directly refer. 
to Vishnu as being immanent in the Jeevas. But the. 

se use these words emperically to conduct linguistic ` 
ae referring these words to Agni and others. And: 
.the ignorant use these words in the sense of Agni and: 
others, through ignorance. Though all hymns Primarily : 
refer to Vishnu still there is the arrangement of dedicative 
distinction. in hymns on the principle of the attitude of: 
the devotees, the manifestation of Vishnu through | 
different mediums, the attainment, the residence of^ 
Vishnu in different gods, and such others. As stated 1 in: 
saws  namesand forms of hymns and Vidyhs are thus : 
accounted for. : 


The content and the container, naturally assume* 
the the same from- Hence Patamatma in the cavity of 3 
the heart, assumes the measure of a span, as the cavity ; 
has the same measure. In ‘the sixth Adhyaya of: 
Brahadaranya Bhashya it is stated that Purushottama® 
of the measure Of span pervades fully the cavity of the: 
heart. Depending upon the mode of convention, the? 
express statement is accepted as more powerful than the’ 
mark; and hence Vaiswanara is accepted as a- name of: 
.Agni as in public practice. Still depending upoi 
derivation, Vishnu cannotes the mark, without prejudice 
toits nature of name. Thus Vishnu may be ‘regarded 


without any contradiction to inhere the nature of botl 
name and mark. 
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Now the discussion of the meaning ofthe word is 
concluded. You must syntactically relate RiT J- 
agg with fasasfRatgiedidb. In dud gadang 
there is the characteristic mark .of immanence in all. 
jeevas and others, which are known to belong to others 
‘than Vishnu. But all these marks really belong to 
Vishnu only. Thus in this pada all the denotational 
marks well known to belong to othérs very well find 
‘this samanvaya in Paramatman. 


End of the Second Pada 


Vaishwanaradhikaranam 
Aaa: arena 


TANTRADEEPIKA : 


The word Vaishwanara is here’ proved to referto : 
Vishnu (4 WH*qH) with its special characteristic marks = 
like digesting. «Tx[ is. here understood. Vaishwanara : 
mentioned in AHA TAAT HITER and in garaafiad § 
*a4TIX: is Brahman only and not Agni. For though 5 
Vaishwanara is commonly used in reference to both, 
Agni and Vishnu, yet it is used with a special word 
STAT asan attributive to 33dTdX. Though the word 
SITCHT has a secondary reference to Agni, yet does not 
suffer in significance. So it is quoted as a parallel 
statement. l 

ewdWrTHHDI eurfuHr thus it is remembered 
in Gita which conculsively proves that Vishnu is 
Vaishwanara. This statement in the smriti of. Gita 
proves the reason to infer that here also Vishnu alone 
is Vaishwanara, ë ARATATT:. This is a parallel state- $ 
ment quoted from the smriti (Gita). E 


Taking RENE to what has been stated, further 
statement is made :. teatfasaisa: fierar- 
gar gega TMA gewfagaf WawdWn "And 


others' (af) includes the marks (few) ata sfassa | 
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stands for his action. ayia: affords the word Agni. 
“aearataged and @awweIes prove that it is ihe 
receptacle of oblations and has Garhapaiya as his limb 
or part. These are: the characteristic marks of. Agni 
"aq: gai" gaange” show that he is immanent 
“in Jeeva and undertakes the work of digesting or. he 
‘resides in Jeeva as the digester of his food. So Vaishwa- 


. nara is not Brahma. 


This objection is categorically denied, on reasonable 
- grounds. It is advised that Vishnu should be wroshipped 
“under the name of Agni characterised . with his 
.marks, and undertaking his work. Hence that description 
“of Agni can be accounted for in another way. (as 
apie to Vishnu). Purposely: the word afez is 
; used to suggest that the worship is not a meditation on 
some unreal attribute; Besides ordinary fire under no 
“circumstances can have the appelation of arat which 
“is mentioned at the very beginning of the enquiry 
HLT AAT fa aed. Clearly the text is devoted to 
‘Brahma. Besides this Vaishvanara is considered to 
«have the Purusha form by the students of the Vedas. In 
;Purusha sukta Purusha is described as having heaven 
‘for his head and Vaishwanara also is described as 
‘having fire for his head. That Vaishwanara is the 
-Purusha in Purusha sukta indicates the wide publicity 
-of Vishnu being the subject of description in Purusha 
“sukta; aa-sfassra is action in nature; hence it is 
“separately mentioned. But in-acaTett it is differently 
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^ accounted for. Because it is one of the chief marks. It is 
seperately mentioned in MITT. Purpose is 
sought for the elimination of well known word. Here 
itis mentioned to show that it can be differently. 
‘accounted for. 


For the.very reason of being well-known why should 
not that Vaishwanara be either elemental fire or 
fire ? 


The reply is :- REEERE GE] 


For the very reason that the word ATT is used ` 
there, Vaishwanara is not god Agni nor an elemental 
fire, But if Agni and others refer only to Brahman. when. 
expressed, you cannot conduct linguistic commerce -in 
- Agni and others as there is no retürh of benefit in that. 


A reply to this objection is : amarracafa crei afafa: 


Even when Agni and words are impeded in their 
primary connotation yet. not stooping down to secondary 
meaning, mean Brahma. This practice will not run 
counter to the daily practice of using these words in 
the primary sense of Agni. Forit isin pursuance of 
the practice.of give and take. 


divine. 


This is the contention of Jaimini. But if: Agni and 
words are used in the primary sense of Brahman, then 
the arrangement of different hymns. dedicated. to 
different gods is upset : 


To this objection the reply is : afaa frennen: 
avearfaqaatemr: is understood. The meaning of the 
sutra then ammounts to" when Brahma is worhshipfully 
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contemplated with Agni Hymns, Brahma is manifested 

through the Medium of Agni. Hence the hymns whould 
‘be called Agni Hymns. This is the opinion of 
Ashmarathya. 

This arrangement is also explained in a different 
way:— erqeqdaiafe: As the devotees of the particular 
hymnus find Brahman in their Agni only for their 
worship, the arrangement of the hymns is in tact. That 
is how Badari considers. Justas Agni is remembered 
- before manifestation he should bealso remembered 
after manifestation. Hence aqenfa or remembering 
afterwards. i i 
" Another reason adduced, is- umrefxfast PT: aat 
fgaatafa. 

Those who worship Agni and other gods attain to 
those respective gods; This will establish and continue 
the rule of distinction of hymns. Thus thinks Jaimini. 
It is but natural that worship of one should ensure the 
attainment of that one only; Shruti now corroborates. 
the view of Jaimini.. For the Shruti is “a agra 
a@a wafa. (He gets that which he ardently worships”. 
. ‘Beconiés’ means attains. 


*.. Now a doubt arises “how is it that he attains Agni 
5 When he worships Brahma ?" 


The reply is- smasifasdaafen. 


|. The word *4 is used to remove the doubt. Vishnu 
.isrecognised in Agni and others. For Agni occurs in 
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aaareda and Shruties corrobarate this fact in “att 
fares. The words ‘Attainment ‘of Agni" means 
“Attainment of realisation of Brahman who resides in 
Agni". In the Sutra WA is in masculine gender follow- 
ing Shruti. Jaimini and others are named in the Sutra 
in order to show that words should not run counter to 
usage and to show that we should follow the rule of 
hymns. ; 
Raghavendra gives us- here the conspectus of the 
whole Pada at the end of it. In the first Adhikarana, 
Vishnu as the -awakener of all powers; and his capacity 
to adjust to alittle space though all pervasive; are 
brought to light: . 

In second Adhikarana (dedicated to his function of 
destruction) the work destruction is dealt at length. 
In Guhadhikarana, Vishnu as an enjoyer of the pith of 
actions, and his manifoldness inspite of his oneness are 
reconciled. In Antaradhikarana the subject is that the 
fourfaced Brahma and other gods without the help of 
the supreme lord cannot claim to animate and control 
those who are subordinate to them.. In the Antàrya- 
myadhikarana, it is argued that allform his body or 
WC because all are (fs) destroyed by him or 
controlled by him. In Adrishyatwadhikarana it is 
proved that though $31 as a substance is different. from. 
‘the absence of family name’ and others yet the one 
‘different from the visible’ is jist the essential form of, 
Vishnu. In the last Adhikarana arrangement of Sukta 

and others is. made. ; 


PRAKASH : E. "m F 
Jayateertha in. his T eeka toes ‘to: seek the inclusion 
of this Adhikarana into ihis Pada. (devoted to the 
Samanyaya of. Lingatmaka words) stating that, of. many 
characteristic marks belonging to the name ‘of Vaishwa- 
nara àt emperically denotes things other than ‘Vishnu. 
But i in Sudha the same author contends. that | the présent 
Adhikarana cannot, claim. inclusion. into this Pada; 
for here Vaishwanara a name has been shown its Sama- 
nvaya in Vishnu. ‘Nor can this Adhikarana get itself 
included: before this; For the Samanvaya of marks is 
treated here. So this. Adhikarana | can neither remain 
outside both, Because here -we get the Samanvaya of 
words well known in association with. other things (than 
Vishnu) Nor can we keep mum over it. Then Samanvaya 
will not be accomplished, What then is the way out of 
this ? The only way is through . many marks that the- 
inclusion of this Nyaya is sought.. 
5o Or it may be sought im another way. This Adhi- 
karana has its concern with both the Padas. Its inclusion 
in e;ther Pada is not proper; hence it isa part of both 
ihe Padas: This is explained by. a passage qagan. 
There is a seeming contradiction of the statement in 


the Sutra. (WTHTXUIsSR) (commonly used to denote 
Vishnu and. others)with the statement. that there i is HHA 
of words used to denote other things m in common 
isage. 

one reply i is that, no doubt, the quia of words like 


y. V) 
: * 
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"Wdadmx denoting both Vishnu and Agni i is mentioned in! 
tlie Sutra itself which means Samanvaya of words. 
commonly used (saaasfag). But here there is Sama 
nvaya made in Vishnu of many, Lingas or marks which’ 
are known to indicate only other things than Vishnu 
Besides it is but natural to favour majority (manifol 
marks) and there is no reason. why thé first accepte 
(Samanvaya of, marks) should be given up. But ‘thes 
are excuses put forth by the short-sighted. Thus Pad 
Sangati is sought. Linga Samanvaya i is the first accepted 
view. Forthe word Vaishwanara inits aspect of a: 
name should go to the. third Pada for its Samanvaya; : 
while for its aspect of Linga it is treated here in Linga . 
Pada. Hence there is no reason why this First acceptei 
method of Linga Samanvaya should be discarded. 
-Ultimately Vyasaraja supplies the connecting link of ; 
this Adhikarana with the present Pada. The connectin, 
link ‘is of the nature. of inclusion in the Pada. Now, i 
as in arma! Aaa, in^ AEATH X aaa A Vaishwanar: 
is used to mean Agni, or if all pervasiveness: isto b 
found in Aditya and others or if it is found in som 
Shruti also, and: thus- has its. ‘application also, wher 5 
then it has use equally in Vishnu, as is’ seen’ in ELGE] : 
RATATAT: and as it is equally: used in other 'Shruties ; 
which is the critarien for calling it gUPRSÉIZ and i 
might be called INATA. But itis aot so. And it i i 
‘used only in secular parlance. It is not used in sacred ; 
literature; hence it has no common usage. (aaa : 
—WRiradr).. So this is corroborated in the:Teeka of Jaya-. 
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“teerth (arpa: aafaa). But commonness’ of usage 
- mentioned i in the Sutra is explained ` in the Teeka as 
»*Tlie well known marks of botli (Agni and Vishnu) are 
: exclusively used, and hence the Vaishwanara Shruti is 
Claimed equally by Vishnu and Agni. But in Nyaya- 
> vivarana Teeka this very thing is explained as—‘‘Itis by 
-convention and by the.rule cited in , Antaradhikarana, 
"that Shruti is common to both Vishnu and others". 
;And.this explanation is to be. considered as accepting 
„the opposer's view for the sake of arguement. The 
‘statement also in aasdiq that “Formerly through the 
“negation of only other application, the word Vaishwa- 
mara common to Agni and Vishnu was shown to refer 
“to Vishnu only.. .And through this the statement AT 
fact: suggests an occasion of Samanvaya ofthe group. 
„óf words of common usage", should be madeto follow 
: Teeka in the sense that. in spite of its being common in 
.usage, in secular usage it is used to- apply to others; 
hence it is used here: l 


- Now in Anuvyakhana ‘The word Vaishwanara is of 
‘the nature ofa name forthe reason that the express 
“statement is. of greater power than the mark. But in 
worldly affairs it refers to Agni by convention. : There- 
-fore in Teeka itis stated by the üse of a name. In 
‘Anubhashya also it is stated “By many common names" 
‘and in Teeka itzis expressed- ‘‘Shruti also, as is well 
- known, is exclusively used". Raghavendra quotes many 
“more statements and reconciles them into a ‘uniform 
- meaning: 
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NE Thus if the nature ofa name is accepted, inclusich | 
‘in the Pada i is ‘Suggested. through the fruit or purpos 
If its nature is of the mark then ‘its "iricfusión is "directly - 
suggested. E 


" _ The | ink: after ‘this, is io be “sought ‘from de: 
previous Adhikarara and its Vishaya Vakkya or topical E 
sentence in the form of objection, and reply. This is the E 
fous. objection based on all pervasiveness ae 


wal 


" This isa idsideriig course of cdilėétión of maie- 
als for. “comparison and ‘ctitical study "with | ‘all “its 
suggestions and implicalioris; and, ‘extentions to othér : 
interpretations also has been “exhibited to prove “the 
nature of Chandrika and the all comprehensive ` atid 
‘enlightening glosses of Raghavendra on it. 


_Now the subject mattér, the’ doubt: and comments 


supplies, all the córitextüal 1 détails. hi tlie Fifth Chapter 
of ‘Chandogya ` jn the' coyise “of “Vaishwanata ` ‘Vidya; 
‘inquisitive, students of philosophy "like Pracheenshala, > 
Satyayajnà, : : Indradyurina, ` "Jahabudila "and Uddalaka ` 
met, together for discussion and understanding “What : 
‘is Atma’ and ' which i is- ' Brahma?” Though. after‘ long .. 
discussion. they did not arrive’ at a decisive idea, they | 
approached King. Kekaya., and Said to him- “you have : 
"studied Vaishwanara who i is- "ATERT. Jnitiàte usiüto hii". 
Thus the . passage” begins. and proceeds to say-. “He Who 
| contemplates, on Vaishwanara who i is of the e eight of: a Zz 


173 


all animals, . . His head. .....«.. is fire ahd his 
heart is: Gai kapatya "fie" TAI .. Fa the same manner 
inthe 7th Chapter ‘of Vajasaneya. it "is stated— “This 
fire is Vaishwanara; by whom is digested ‘food that is 
eaten", ‘Again. in Vaishwanara sukta- Vaishwanara is 
said to be Agni. This Vaishwarnàra mentioned in 
~ differentipláces is ‘the tdpic for study. 

Therefore in Teeka it is stated "That is Vaishvanara", 
The probóun recüpitülates ‘the forgone Vaishvanara 
in Chandogya üpanishad byway of implied inculsion, 
( 3ga tar). Formerly in the iwo patas différent words 
like Agni and others that have occurred’ in all Vidyas 
in all hymns are shown to refer: to Vishnu by. way of 
Samanvaya. “All ‘these are “the examples. For -the 
present Adliikarana serves:the purpose of'a vantage 
ground whete*all-the objections raised are:sátisfactorilly 
answered. a 

Vaishvandra. "suggests inclusion of others, -as it is. 
followed by sfa. This word is chiefly mentioned-at. 
the begintiing ‘of the sutra‘as it is accompaied with’: the: 
word. SICAT “whichis of the ‘nature of instrument" 
(ataa). 

Is it some god Agni or is it Brahma’ is tlie/form of 
doubt. The.word 'enf«' -coming after Agni indicates 
elemental Agni. 

After the cüntidesation of Brahma; comes ` the 
consideration whethér in respect of Vaishvanara shruti, 
following the usages: in: other references, the. parallel 
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statements, the context and the marks that clearly refer 
to- vishnu should be made to refer to Agni or following ^ 
these canons of interpretation the usage should -be : 
subordinated to them. i 


Then naturally we shall have to discuss whether ~ 
there are any objections if these interpretatory measures ` 
are subordinated to usage. In Teeka both methods : 

of interpretataion were considered equal atid hence they. : 
were not decided. But we must. decide it. We must |. 
consider whether itis. possible to make the shruti- and ~ 
others to refer. to Brahman depending upon the common | 
points of both the medthods. ` uM 


Now .to decide whether Vaishvanara is Agni 
or Brahma. ‘Tf we accept that words like Vaishvanara 
and Agni primarily refer to Brahama then the 
Words like Agni and others are found to refer to common 
Agni and other in ‘popular Parlance. Then we must 
decide whether the arrangement, of hymns and of Vidyas 
under their respective names is fair or unfair when the. 
respective hymns and Vidyas refer only to Brahman. = 
If it is not fair as will be shown later on, then Vaisnva- 
nara and other words refer only to elemental fire, under 
guidance of exclusive popular usage.. But when as per: 
sutra WTSTacTÉA TH afafa: it is found fair, then 
Vaishvanara’ and others are Brahman himself. by 
primary connotation. as there is no contradictary 
opposition on the strength of samakhya and others. 
This. according to Sidhanta is the statement of purpose 
which will be made clear during the course of the : 
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5 explanation of. Purvapaksha. Clearly this ison the 
; Strength of Vaishwanara Shruti which isa: Shruti of 
» express statement and exclusive in nature and on the 
: strength of the. exclusive characteristic mark. Thus by 
: these powerful Shruti and mark, the Samakhya, Praka- 

rana and Linga thatdenote Vishnu are set at nought 
: and then Vaishwanara is found to be Agni itself. 


THUS THE PURVAPAKSHA BEGINS 


The primà facie view is that Vaishwanara; heard in 
~Shruties like: ameti Agatat, smiufer azarae: and 
others, is either divine Agni or elemental Agni. Because 
-it is Vaishwanara Shruti and it is. popularly known so. 
: Nor can you argue counter to this that Vaishwanara is 
.Biahma because, there is’ the parallel Statement in 
-Smriti ag JaA: and in-Purusha sukta; and there 
ds the. context in edi ATCA fag qa and there is the mark 
"of burning up all sins and all pervasiveness. For the 
express statement, Shruti, is more powerful in settling . 
“the purport than other instruments. of interpretation. 


Here Raghavendra adds elucidatory notes to this 
_ Statement. The Shruti that is- powerful is; Vaishwanara. 
7 Shruti. The power par excellence of Shruti is : going to. _ 
| be proved in the Sutra asereanfia:.. It is in dart 
. AT that exclusive Linga overrides the claims of Shruti 
‘but not here. No doubt Sidhanta can quote | aingia l 
as it can marshal Samakhya and others into its services; 
still brushing them aside or somehow constructing 
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WT in the commencing Shruti and giving preference. 
to the jast Shruti of. Vaishwanara it is considered power- 
ful being latter in succession or considering even NIAT 
as denoting Vishnu sccondarily; so it is not presented. 
Now the exclusive Linga is proved mare powerful 
than Shruti no doubt. Stili Samakhya and others are- 
many in number and hence they retain their right of 
preference. This isa great objection raised against 
Purvapaksha, who deals a fitting reply. To . this;-- 
“Natural power is of the higher-order than power based : 
on manifoldness of number". That natural power is^ 
the source to many dependents— exclusiveness,. 'and. 
expressiveness in statement. No-doubt the opposer as 
well, can command a number of proofs in the form: of 
marks “like recepticle of offering, having Garhapatya as 
its part or limb, and digester” in favour of Purvapaksha 


on the strength of many vedic quotations; yet in Teeka 
opposer’s view is said ‘to have been based on Shruti. 


So he adduced an argument only based on Shruti. Thus 
the exclusive nature .of Linga ought to have been. 
adduced as against Vishnu Vachaka Shruti. But that 
would run counter to Shruti introducing words of other 
usages also. Why? other usages of those words can be 
justified on the ground that words sacred or profane are 
known to have-their usages only with reference to 
others (than Vishnu) in Linguistic commerce. But if 
they refer primarily to Vishnu enly, they cannot be used 
at all in common parlance. . 

. So far we stand thus- Had the Purvapakshi used 
the exclusive nature of the Lingas .as his arguement 
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“then he would have committed: himself indirectly. to the 
. theory. that words i in shruti can. not, be: used. in. other 
“meanings than Vishnu- which i is Bot “acceptable, This 
“very topic is "dealt. with in the, fourth pada in the 
tAdhikarana “qarg”. Thus; it is stated, that if 
words refer primarily to- Vishnu, then they refer to 


other things secondarily. '. Then. words cannot be 
"popularly said to have secondary meaning. For (in 
i asentence ‘Manavaka is Agni’, where Agni has secondary 
^reféreuce. to Manavaka; and hence the word Agni does 
‘not mean Manavaka. So Agni aud others cannot have 
¿their secondary reference as their meaning. Hence we 
à shall be reduced to reject the popularity of secondary 
z meaning or other usages. Raghavendra offers this 
 elucidatory. explanation :- Secondary meaning cannot 
“be quoted as the meaning of the word in linguistic 
concern; then Agni and others cannot be. called words’ 
“having meaning oiher than Vishnu; and they, will be 
“called words having only Vishnu as their meaning. To 
tfhis - objection the reply  is:- communication 
-through words is done only among people; and 
“people settle the- meaning of the words there only. 
‘At ds well Known, that. Vishnu has: no wide 
circulation as the sense of Agni and others. In the usage 
-“Manavaka i is Agni”. the’ primary meaning of Agni 
;is: not ascertained. From such usage it is derived that 
.Manavaka is the meaning of Agni and tbat is the 
‘popular meaning. In the same. manner. “Bhagavan” 

the primary sense which is unknown, can be explained 
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other wise, as it is based on the ignorance of Bhagav. ; 
Words ¿ are found used only to mean other things tha 
Vishnu. And if words cannote primarily Brahma n 
transaction in words to mean other things (than Vishn 
can be made. 


In the Adhikarana “apace pay a doubt 'w 
raised whether the words 3449. ^ and. others, refer to: 
Vishnu or some other things. We know that Heute 
and others primarily -refer to qafa. If such words are 
made to refer to only Paramatma then they cannot 
denote pfa in daity usage. If they are used, even 
though they do not mean it, through "ignorance, then 
every. thing is upset. To this the rejoinder given in the 
fourth pada is thus explained :- pradhana or prikriti is 
as it were the body of Paramatma completely under his 
control. If Paramatman is referred to by words which: 
denote repectively Other things it is but just that those’ 
respective things, shouldsbe called by those words-which. 
primarily mean Bhagnvan as they are related: to him “as: 
his body. To make this course more easy it is accepted: 
that words like a7aq and others, denote Vishnu! 
“primarily “along with -those respective things like: 
pradhana and others. For each word has for its: 
primary meaning Bhagavan with whom respective. things: 
are related as his body. And hence those words can be: 
used to denote those respective things, in routine 
parlance. Thus there is no confusion in linguistic: 
commerce. So Vishnu alone is the primary meaning of 


179 


words like Sea and others. That is how it is. argued 
pu in the fourth. pada. 

<< Aman who can follow the polemic subtlety of 
Argument will really enjoy the lulling swing of logical 
reasoning from one pole of argumentation to the other. 
Now such an argument as the above one leads us to the 
ether pole. “If such an argument is accepted then. we 
are reduced to a position of no-other mode, of interpre- 
tation than the secondary oneas is shown in samakarsha 
Adhikarana. For if words are used in the primary sense 
only because they are related to the primary meanings 
it is nothing but secondary meaning or Lakshana Vritti. 
So in Linguistics there is .no vachya Vritti or the 
primary mode at all. "What then is the absurdity ? 
Vyasaraja expresses ‘that absurdity thus : : Indra and 
‘other words. which primarily refer to Brahman may be 
used to donote Agni and others, and Agni and others, to 
denote Indra and others. Raghavendra adds a note here. 
No doubt there is no other remedy against the confusion 
of the usage of words than the rule of. establishing a 
relationship of body and soul between Brahman and 
other things (arrenga faata TÉNI:). This is mentioned 
n Teeka also. Tne only thing that can rescue language 
from the danger of un-settlement ‘of words’ and. their 
meanings is the rule mentioned above. 


For if words are used in the sense “they do not 
connote’ then why not use the word "a in the sense of 
qe. Then-as said before the only remedy i is TASTE 
fnd; yet according to directions in «Hes in 
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the 4th Pada, in primary reference every word means. 
Para Brahma; yet its conventional meaning in emprical' 
uses not in the least affected. And hence no secondary. 
mode is adopted while such' words refer to their: 
conventional senses. But not knowing this rile -of 
avizeqafaeaed: the Purvapaksha in the Sutras iss: 
argued that there would be no other modes: of intei 
pretation than Lakshana. He- only knew that every, 
word was related to God. who is the primary meaning: 
of each word; and not its special feature that each’ 
thing out-side was. as it were the body of God; And. 
sich’ a Purvapakshi forced the Sidhanti to accept. 
complete confusion in the field of semantics (words and: 
their meanings.) Therefore i in Teeka it is stated that in: 
the Sutra’ MATETE there is no staisfactory resuscit 
tion of semantical fixation that was up-set by accepting: 
Brahma as the primary meaning of each word. We have; 
already explained it. Otherwise there would. have been 
no scope to piove the undesirability of accepting, 
universal Lakshana, in the ‘case of all words referring: 
to their conventional meaning. This is satisfactorily: 
solved in the Sutra. serie by stating. that words; 
also denote other things primarily. 


So the opponent contends that there would de 
piomiscuity in usage. Words like $2 whose primary. 
meaning is Brahma’ may be used in the sense. of Agni. 
which again may be used in the sense of dg. Because’ 
the primary meaning of both $F and afiq i is the- same. 
(Brahma) and in the secondary meaning “there is no 
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prohibition for using synonyms; for in the place-of 
TAT in TAT WW: gaffa iw: may. be used. So 
‘also EX having the etemologica] meaning of Brahma 
will be a synonym of af having the same etemolo- 
-gical meaning. Thus there is confusion in the field of- 
semantic interpretation. 

But to set right the things an amendment is made. 
Though Indra and other words denote Brahma primarily 
“yet they denote also primarily Indra and Agni. Thus 
there is no confusion. Then the words 3% and afia 
will have double meanings of the same strength like 
aT (one i is Brahma and another is Indra- both are. 
primary meanings of the word zx). Then in both the 
cases it will be equal. To avoid this absurdity. some 
distinction is made so that Brahman is the higher 
meaning and Indra js the lower meaning. In the 
usage- ''Kingis victorious and the soldier- servant is 
victorious, the. application of Victorious” to the king is 
n a higher plane than the application of the same 
word to the soldier-servant. Then there is scope for 
inferiority . and superiority iu meaning which comes 
in the way of primary. mode of both. To. reconcile 
these contraries the mode inthe case of Brahma is 
etemologically. derivative while in the case of Indra 
and others the mode is conventional. Though both 
the modes are primary yet they allow some -distinction 
of strength in the senses derived. This means that. in 
the case of Brahma it is qXWuemdfw (mode of higher 
primary interpretation) and in the case of Indra it is 
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areata (not the higher mode but ordinary primary ` 
mode). Ultimately in both cases it is some sort of. 
primary mode and not primary and secondary mode, 


But the comparison of Brahma and Indra;. and 
king and victorious is not well chosen; you cannot 
argue. that just as ‘Victorious’ is not equally applicable : 
to the king and his soldier-servant so also. the word, 
Agni is primarily applicable to Brahma while it is not- 
primarily applicable to the other. For the word SET is- 
equally applicable to all without any distiuction; dence. 
‘Victorious’ in order to be applicable to wet must be 
“not primary’? For no word applies to any other thing. 
but.Brahma ina primary sense. So its application 
need not be primary. 


Stating that Shruti also is exclusively dedicated to 
Vaishwanara now takes recourse to. Linga which also 
exclusively refers to Agni; and hence for linguistic `: 
commerce you need not argue that Vaishwanara and :; 
other words are used in other senses. Hence the marks. ' 
of digesting which belong to Agni and even Atma | 
Shruti have no primary reference to Brahma. Then they * 
need not be used elsewhere. . i 


Besides if Agui and other words are primarily used : 
in the sense of Brahma then the system of hymns and ; 
Vidyas is jeopardized. Itis by non-primary mode of E 
Agni and Indra this system is dislodged and cannot be ^ 
reinstated. Here a doubt arises. Ifitis insisted that 
Agai Shruita1d others are strong in implication because: 


E" 
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they treat Vishnu as their main topic then it is running. 
counter to Teeka and Sutra Bhashya. For in Tecka 
Vaishwanara Shruti is admitted to be common to both 
Agui and Vishnu. But the admission is under certain 
conditions. Vaishwanara Shruti is equally poweiful: in 
respect of both Agni and Vishnu only om the basis of 
Shruti or express statement.. For this common ground | 
_ ds due .to the equal exclusive nature. of Shruti (express 
: statement) and Linga (characteristic) mark. Ragha- 
~ vendra explains it thus- Shruti or express statement is 
“naturally powerful.. Butin Teeka they took recourse 
to the‘common’ ‘T ii the sutra. and giving 
j respect to its propriety ‘and foregoing . the natural 
t strength and accepting equal strength’ of shruti and 
3 Linga for their exclusive nature 'conimonne: s' was 
. accepted. Strength by nature is agreed to by us. So 
| lhere is no opposition at all. l 


m But even this is a considerate concession. For if 
`, the characteristic mark of Vishnu viz all pervasiveness 
is also adjustable to Agni, how are usage and mark 
both exclusive in Vishnu as maintained by Teeka ? 
This question is answered. In Teeka Linga is ascertai- 
ned to be exclusive only because it has by nature no. 
applicability at all. Hence only, in Teeka the fact 
that all pervasiveness is denied to Agni will be cogent. 
Orin order to keep up the propriety of the statement 
& in Teeka we shall have to maintain that the purport in 
: favour of Vishnu is- yet unsettled. and hence Purva- 
&. paksha remains supreme. For in the Teeka not taking... 
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recourse to the natural superiority of the Shruti or 
express statement only equality on the ground of. 
exclusiveness of both Shruti and Linga is accepted, ànd : 
itis maintained that Vishnu’s claim of being Vaishwa-- 
nara exclusively is unjust. To maintain the propriety ` 
of this statement  Purvapaksha is ungrudgingly 
conceded. This long argument melts down to the fact 
that in both the alternatives this objection applies well 
to all the previous Adbikaranas. Therefore this- 
Adhikarana comes at the end of both the Padas. 
Raghavendra adds a recapitulatory note here 
which succinctly summaries all the objections to what” 
has been said in the. previous Adhikaranas.. One 
alternative is that the-accepted Shruti has two kinds of 
strength and it has only strength based on the point of 
exclusive ness. In the First Pada dedicated to Samanvaya 
of nouns in the first four Adhikaranas there is the 
Vajapeya Naya; and in its Purvapaksha view you will 
find the objections answered. In the second alternative | 
there is the objection against all the theories of 
Sidhanti. Hence it is mentioned in Teeka that the 
thought link to this Adbikarana isto be found in the ` 
objections raised ‘against the. previous Adhikaranas. 
This is wel! corrbotatéd in Tattva Pradeepa by stating. - 
that this Adliikarana.is commenced to confirm the 
Samanvaya of both words of the nature of marks and 
of the nature of substantives so that the aim of both ` 
the Padas is well: realised. Here are collected charac- 
teristic marks viz Atma, Shruti, Smriti, parallel 
Statemeni, context and all- pervasiveness, which most 
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efficiently prove that- Vaishvanara’ is" Vishnu. Büt this 
lands us on the: difficulty of explaining Vaishwanara 
Shruti as in Vogue-dedicated to others. In the same 
manner the dedication of tbe whole hymn to others also 
remains um explained. Thus we are driven to the 
conclusion that Vishnu is not: the topic of that shruti 


and hymn. Still-on the strength of usage, and: the use 
of the word. Atma, Vaishvanara is said to be -Vishnt. 


Tt is thus-proved in Bhashya and Teeka. Thus in the 
; Sutra WTRTRT it is propounded that though those words 
: denote Brahma without in any way: applying to other 
“things. the wise(visioned)in order to conduct daily busi- 


; ness of give and take,use them;in the sense of ordinary fire 
*and othings. Thus this theory.is briefly stated there, 
: through. verification :- The ignorent through ignorance 
; use the words .in other senses only (than Vishnu). But 
. thewise use them in order to. bringusage in Vogue. “It is 
S but natural that the stupid. ot knowing the primary 


meaning of Brahma. of all; words. mis use. then.. emperi- 
cally in. secular things, But this.is further explained. thus; 
men both ignorant and wise must conduct daily use of 


. give and take of the mundane things; and this business 


is mainly conducted. through the use of words. But there 


. are no words which primerily mean mundane things and 


 seconderily mean Brahman. . Hence because there is no 
other go they dse- the. words even in. their einperical 
. Sense. As'for the ignorant they are: completely innocent 


ofthe primary meaning of the words-to: ‘be Iswara, they: 


use without any qualms words only -iñ their mundane 
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meaning. In. order to avoid promiscuity they. estab 
clear, system of linguisties; and under its s 
guidance semlar lingusitic commerce is - cond 
unequivocally. The wise also following the pop 
current do not find any significance in abandonin 
popular use and not finding any purpose -sery 
inventing new usage. Use of words of u 
convention whose. connotation. is confirmed by con; 
usage; is accepted. Because this is the: purpose 
popular usage of words. à 


Besides some -believe that a word connotes: 
universal and not the individual. Then for: busi 
‘purposes the same word denotes the individual. ` 

cannot say just as synonyms are used in the place 
originals so also Indra may be used in the sense of Ag 
as its symonym Vanhi is used there is no dislocation - 
linguistic commerce. While there is no arrangement o 
Jingustic commerce if you use Indra in the- place ‘of 
Agni For Vanhi has natural semantic power init ti 
-mean Agni; while it is not so in Indra: (Power to mean 
Agni). s 

As for dissimilarity of sta (sem sft) it is 
good -as Agni is miserable (Agni i is said to be the lowest 
among gods). Here if Agni were. to mean Brahina - is 
get because. he can impose misery on. Agni. For 
misery is incompatible with Brahman in Agni. He is“ 
called miserable because he is the master of misery. He” 
is called low because he has the power, to reduce him: 
‘to low nature. So Agni is used in the sense material or 
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ine Agni in lower meaning. If you do not allow 

is how do you explain super J natural Agni. 

. Though primarilp Agni means Brahma yet it is Agni 

kta. as stated above because Brama is worshipped by 

citing Agni Sukta; and this recitetion of Agni sukta 

ads to the manifestetion of. Brahma; those devoted to . 
gni sukta remembered Brahmh in Agni and for many 

ch reasons it is called Agni sükta, 


Here à discrpency i$ shown... The distinction of 
kias is maintained in Rigbhashya on the theory that 
ime forms of Vishnu which are unmanifest in Agni and 
others aad which are called by the name of Agni and 
others; while some others of Vishnu that are not 
immanent in Agni andeothers, remaining “out of them 
and being called by the name of Agni and Indra, form 
the basis for being called by tbe different names of 
Vishnu. No doubt they are all the names of the. saine 
P god Vishnu; yet they being different Tames form. the. 
““eriterian to call the hymns. with different names. But 
“here a different theory all together is adopted, Agni is 
“the substratum where Brahma or Vishnu is made visible. 
This really amounts to apostacy, For then it goes: very 
unreasonable to call.one hymn by the name of Vishnu 
' sukta, another Vamana sukta and a third Purusha sukta 
and so forth’ In the Rigbhasha- theory there. is no 
substratum at all. In the saura and savitra hymns there 
is no distinction between the substrata, 


‘In other places the Bhashya theory only is held up 
"as highly satisfactory" Hence we expected sutrakara. 


also to follow the same theory. So here also to -show : 
that the same Bhashya theory is followed, annotations. 
and explanations are given to prove the identity “of! 
both. There ate two kinds of forms of Vishnu; "some: 
-are-inside the deities while others remain out side, ^ All: 
these fmmarient and trans eud out forms have the names, 
of Agni. and others. In the former group Agni hymns’ 
and others are distinguished by the names of forms: and. 
substrata. In the latter group they assume only the; 
"names of the forms. . "In botlithe groups all “the names; 
primarily bélong to Vishnu; while others: are. called-by’ 
those names only-on accountt oft heir relationship ‘with. 
Vishnu. * 


To make this point clear some instances from. 
JaimIni Sutra. (Meemansa) are quoted, just as the word. 
sama (ama) and its special forms: like the words. 
"WgxHdx primarily mean- special WHat  (malody) based: 
on Rigveda; but not primary where they mean various 
Riks:on which they are based; in the same manner they 
‘have beem explained: in Jaimini Sutras Adhyaya II -and 
‘Pada I in kii WWE and further they are elucidated, 
in Adhyaya VII and retmirided in Adhyaya IX. 


In the same -manner the words like Indra Agni and 
others mean primarily forms of Brahma or Vishnu in 
Indra and Agni and. subordinately mean Indra and 
Agni, past and future. This is the system adopted. 


-Raghavendra-explains this thus- “No doubt the. 
"learned use the word Saman in the sense of, Mantra 
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well sung: (Tit) -yet itis said- the word signifies 
* melody only based on Mantra. 'How i is this "possible ? 
This i is further: explained i in VJI Chapter- thus it is stated 
-pad ez mifi and a doubt arises whether the word 
^cYYqx means Riks with music or mere "iT or music. 
ayThen it is decided that.:they-mean Rik with music. 
.- Then according to the-rüle or syntax that a sense 
; Seéxhaustéd in an adjective: will not reach the substantive, 
c dt-means "mere music". . Then in IX Chapter mere 
:oWHf that is mentioned in VIE Chapter is again reminded 
D here. Shabara Bhashya also corroborates the fact that 
n fifa a alone is saman. 


Thus-meandering at last we come to the conclusion 


"that Brahman is the predominent.sense of $3 and 


"ow 


"vafer while £x and afta of -past and: future are the 
"subordinate senses, Otherwise'others think “that Jodra 
sand Agni and others: are different names used; there 

“will be no 'atrangeinent. Of hymns. “For . ait arid 
Vufeqqaus cannot be: distinguished one from the other 


as both have the -same deity. Even then when the 


system of -distinction between: "Agni: -anid Indra by the 
usc of different words is. completely upset in the Sutra, 

ok the worshipper of. Agni thr ough Agni Suktas and, Vishnu 
"to be remembered again: and :again—: Such a form. of 
* worship is prescribed, In Vedic ''contents" it'is stated - 
; that all the hymns have Paramatma for their respective 
^ deity (GERI aTWRTIGHIQqq). This settles also the 
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arrangement of Yagas or sacrifical rites. "Though in 
the Vedic contents. T$- qUgITKHREE SUDO it ds . 
Surya that is the topical deity of every hymn and he i is; 
described as the Lord ofall beings and the sages : 
describe. him as the’ Lord of movable and. immovable : 
world; still this god Surya on account of the marks, the- 
“Lord or inner spirit of movable and. immovable world" 
and. the explanation of the sages as "Indra Mitra: 
Varuna are his rich manifestations, is considered. a5: 
other thau Paramatma only. 2 


Here there is reconcilation with Rig Bhashya; for; 
it is stated that Vishnu is the over-lord of all sacrificial ; 
Yagas; still in Yagas dedicated to Agni, Bhagavan: 
immanent in Agni, and called by the name of Agni and: 
dedicated to him—will. keep up the distinct arrangement: 
of Yagas.. In Karmanirnaya how Bhagavan is, 
worshipped as the. over-lord and énjoyer of all sacrifices: 
by aspirents of higher and lower orders is mentioned: 
“The one in the cavity. should be bowed. down and not, 
the one who considers his body to be himself, not the: 
body nor one who respects his body”. 


‘In spite of the fact that the sole over-lord of all: 
sacrifices -is Vishnu, still Agni-Shomeya. and others. 
claim double deities. It may be due to two substrata. 
or it may be due to two forms of the Bhagavan who. 
presides over them. x 

Now in the First Sutra (aaaqrat: arate arexfast 
qiq) common factor is that both Shruti or express 
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statement and the mark are.exclusive in nature; hence ` 
the word Vaishwanara is applicable both to Vishnu 
and Agni. Still the Shruti in favour of Vishnu (aream: 
aRATAT J is quoted with the adjective srcariqualifying 
sra In the Second Sutra ( tmAWTUDTTHTWCHIq. ) 
| there is a parallel and corroborative (srarem) statement 
like HE FRqTAT ACAI from Smriti literature. Here the 
word.qi: is explained as ‘because’. Ehat is not correct. 
For that meaning is already made available by the 
.SufüxceTz (W7) in the. instrumental sense in the word 
aaa even without afa it can be easily construed. 
Besides there is no ' exaggeration. Therefore . no word 
meaning Èg or reason in needed. Or in Bhashya it is 
stated that the word gf indicates-that it is WHT&HIT; and: 
in Teeka it is stated that zfa should be construed with 
PEE But how that meaning was made available 
ds. explained further. In the First Sutraqq which is 
taken from sisi ARATE, is construed with it and means 
Vishnu. Then the meaning is,that Vishnu is Vaisnwa- 
nara. Now in the Second Sutra also the same Vaish- 
" wanara who is declared Vishnu in Gita, is also Vishnu, . 
by inference. - This is the literal meaning of the Sutra. 
No doubt &Z in Gita refers to Krishna and yet Krishna 
being the incarnation of Visnnu, Vaishwanara is called 
Visbnu. ` 7 . 
In the third sutra aerfasatanfaserarc.... deren 
. the word afta i is used; and on the strength , of the marks 
“like ' "recipient of offerings’ 'constitüted with Garhapatya 
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and others *Acent.of digestion” and others; and: on 
the virtue of shruti Wawa: Taq: “his residence inside” ; 
this Vaishwauara is not Vishiiu. When thus the doubt - 
arises, it is cleared by stating that all these arguments 
are explained that Vishnu is worshipped under these. 
names and marks and hence ‘they are not exclusive: 
But SAT used with Vaishvanara (in the form of: 
enquiry) being exclusive cannot be applied to any other 
thing than Vishnu. Besides he is described as SCLEREI - 
paralled_ to atoi at: mad. Hence he is the same as , 
Get: in IFT: So he is Vishnu because terms easily 
explicable. otherwise ‘yield’ in meaning to exclnsive 
application. — 


Thus the remaining sutras are recapitulated. In 
tlie fourth; others views are critically examined. . 
(aagana). For this- very reason means,- 
for the reason that-the word SHT of exclusive appli- 
cation-is used, Vaishwanara. is neither divine fire, 
Thus when: both favourable arguments are adduced and 
contrary-arguments are-disproved, the views . of others - 
are critically reviewed.. Tm 


. Then in the Fifth, first, the Samanvaya of, Vaish- 
wanara is established. Then. in the course of proving i 
the applicatión of all "words to ‘Vishnu, common .: 
opposition is removed by showing the way and means : 
of applying them for emperical use in the mudane world, E 

Without? taking recourse to secondary mode of appli: 2 
cation in Contr avention of the primary mode, all. words A 
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liimarily mean Brahman. not ' Violating their ‘daily 
linguistic commerce. 


In the next four sutras beginning from the- sixth 
(afana: ganaw, diata, a rafcfasifafa: 


gaT Te agafa, emifidanfena) in order to explain 


the common objection, the system of distinct hymns is 
arranged. 


: In the order of . sutras, to follow the natural course 
of happenings first there . should be. rememberance 
(srtenfer: ) Then manifestation (afafa); and 


then attainment. (ifa). Still after manifestation 
if attainment is. justified, it must have remembrance 
before it. Hence Seen Rr usurps the place between 
the two. l 

, Vysaraj now surveys the interpretation | of others 
beginning with such terms as’ Weg. Tat, gega: ; 
ànd Raghavendra presents the case of others. in all 
professional integrety though he has not held: brief for 
hem.’ They argue- “We find aaqafta. daqraz: used.. 
Ehisá is.because Vishvanara is applicable to fire, in the 
stomach (belping digestion), elemental fire, divine fire, 

i common; and the word AHT is used commonly: in 
the sénse of Jeeva and Iswara, and then he has- Heaven 
Pr his head, as this ls the meaning. of the first sutra. 

iicording: to some. But this interpretation is not sound. 

For Vaishwanara' is also used iñ connection with FATET 
ifid hence it is.not commoaly used in the case of three. 


a 
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While some others count four only (digestion) fire, 
elemental fire, divine fire, and god who are commonly. 
called Vaishwanara, And. thése four are qualified by. 
characteristic marks of Brahma which are used for; 
meditation by Oupa-manyava and other aspirants, which: 
is faery or peculiar with Vaishvanara, This is not 
also fair; there is no reason for digestive fire to. bé: 
mentioned spaparetly from elemental fire; which includes: 
it. Besides when it is possible to get peculiar attribute of. 
STEHT direct, why go in for characteristic mark available 
from contex}, E 

Thus two or more interpretations of sutras ; dfe 
taken up for review and their holowness in mercilessly: 
exposed. In the course of review he examines another 
interpretation of the Adhikarana :- '*On the doubt being 
raised as to ow a limitless thing might be for the 
measure of a span the answer is that  (srfwexsd: y. 
.for ihe sake of manifestation for the worshipper- Hé 
conceives the all- -parvasive as of the measure of a span 
in his mind. This is the meaning of the sutra. Why has 
it been given human form and human limbs like head 
and others", It is because he should be meditated upon 
in human form. (XATT) Iu the same manner the 
other sutras, also are interpreted. Here Asmaratbya; 
Badari and other names show different alternations in 
respect of the same topi.c But in this interpretation the 
subjects are different and hence we^cannot arrange them 
into alternatives of different persons. 

According to our interpretation the arrangement ol 
the suktas is the central topic round which these differen, 
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alternatives under different names are woven as in the 
‘Vyakarana 47, SIT: TRTA. And another draw-back 
‘is that the sadhya should be understood in every sutra 
justas yèm in ofwerat: and qegfauid in eRe: 
“No doubt in Sidbanta also the arrangement of suktas 
. depends upon.the rule of manifestation. But the sadhya 
‘is one and the same, once understood is extended to 
:every sutra. To distinguish from this in the opposer's case 


¿in every sutra a new sadhya is understood which will be 
Lin every sukta sifweqaa: arerracarfatia: sfa aaen: 
“and its meaning is :- Directly, that is by no other mode, 
;by the most primary mode, Brahma is propouded in 
“all suktas. Still the distinction of Agni sukta and 
“others is established in the mode in no way affecting. the 
«theory of Brahma being the predominent meaning of 
“every sukta, This is the view of Ashmarathya. 


In the sutra agtfesr: there is the Mantra quoted 


“from Rigveda “spat faat azfaqfaeat’. In that mantra ` 
atta means WT because it is the means of motion 
cand that is the source of qfaat. _ Here the word atta 
. is etymologically derived. Now. vfat is enjoyment and 
Hs is just opposite to Ffa so it is exhaustion which 
.we find after a brisk walk. sxfa is nfa itself (arz fa: 
SufgXaremq). But in Tattva pradeepa it is derived 
differently. ada: d« zfa a: afa ora: Wem. 
That by which enjoyment is not derived is the foot. For 
a brisk walk leads to exhaustion. Pada a foot is the 
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instrument of walking. And thus walking is the result. 

The result of motion stands for the instrument (foot) 

of motion: ` , 

Thus ends the Second pada in the First Adhyaye 

of Brahma Sutras with Bhashya and the oe 
five glosses of Raghavendra on them. 


Dyubhvadhikaranam 


SUTRA: > geared vaaia 
Brahman is the support of Heaven and 


Earth; because there is the word ATERT used 
in association with it, 


'BHASHYA 


Mostly words and phreses "used to apply to both 
"Vishnu. and others are shown to have their Samanvaya 
in Brahman or Vishnu, inthis Pada. 

dn the mean while it is noted that Vishnu is the 
topic dealt with in thé great Lore (qavfawrT). There in 
the Atharvana where this topic is treated, it is-said that 
afer at qfi stake at aa: agaia: "This 
-Vishnu is the support of heaven and. the Earth and is 
woven with-mind and all the vital airs. Know that 
one MAT and abandon speaking of the rest". In 
“that support of heaven and the earth" both Rudra 
and Jeeva are introduced. For here Rudra is introduced 
as the support of the Pranas (In 49949) "you are the 
abode ófvitalàirs. Do not enter me as Killer". “The 
wielder of-pinaka, the lord -of Vital airs (or senses) 
and one dressed in skin- All these quotations. show 
that Rudra is the abode of Vital airs. 
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"He roams in-ward by being born again arid 
again" This is the characteristic mark of Jecva,- Thus 
both Rudra and Jeeva are introduced here. Consequently 
itis stated. 


SUT RA ; Aa ATT TARE B 
He is the abode of Heaven and Earth; For 


the word Atman (<azZTA) is used. 
BHASHYA : 


In “Know him only as Atman”. The word Atman 
‘being used in association with the abode of heaven and 
Earth, this abode is Vishnu only. . l 

For in Brahma Vaivarta it is stated that, words 
like. Atma and Brahma, do not apply to any others, 
than Vishnu (with all their unlimited richness of signi- 
ficance), as others have not realised. perfection in the 
possession of merits. 


SUTRA: Waeiagedeqqesmdq 


The abode of Heaven and Earth is Vishnu 
only; because the abode is said to be one 
who is approached by the released souls 
and this mark belongs only to Vishnu, 

BHASHYA : 

He is like the bridge to the released, 

The following statements from scriptu- 
res prove that he is the one approached by 
the released 'one knowing Brahman attains, 
that great’’, The universe depends upon 
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Narayan, the one praised in Mahopanishad, 
the Lord of Vishwa or the universe and the 
support of the released’, “He is the great 
supportof the released’’.‘ ‘Having reached 
this who is bliss inessence and is called 
Atman’’ and many others. . 


What is the use of speaking indetail 
this(mukti or release and its means)? (Then 
how to decide 7); Till the yogi, graced 
with inner vision, preceives Lord Vishnu 
in the Shwetaddepa, he is not released(his 
bliss and knowlédge are not exposed free), 
This is the decision arrived at by the 
Shastras. Thus it is stated in Aditya- 
purana (2). 

The Agamas like qaa whose validi- 
ty is inferred by reagoning, propounds that 
Rudra including Prakriti is the support 
for.all, That Rudra is not. meant here as 
the support of heaven and. earth. ‘For no 
word like Seqdua and Jy which cannote the 
qualities like Wengzeq or gued (rubbing 
the body with ashes) is found here. ‘Rudra 
who is called Antaka is Vishnuhimself. For 
ne is called yryyfamaintaining the vital 
airs; and is also called that. Isha also is 
Vishnu, Even one who is called Ananta is. 
Vishnu (and not shesha). Even qqa is 
Hari for (EATR: qrg: ) he who is superior to 
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Rudra is Brahma as Rudra is superior to 
Vanee and Brahma again is superior to her; 
or the Brahma is superior toy#fa and Hari 
is superior to yafa. Theirattributes like 
the support of Pranas and Rudrattva are 
said to belong to Vishnu only. 


By higher derivation and wise man’s 
convention Rudra is explained as one who 
cures diseases (ws EIU ) and therefore 
Rudra isno other thanJanardana Thus Vishnu 
himself iscalled Ishana;becausehe directs 
and.controis Brahma Rudra and othera. He is 

“Mahadeva on account of his great powers, 
Vishnu is called Pinakee because he suppo- 
rts those who being released from wordly 

life enjoy happihess par excellence. i 


He is called Shiva, because he is bliss 
in essence; Hari is called Shiva because he 
can with-hold the. essential happiness of 
unreleased Jeevas till they are released. 
Vishnu is krittivasa; for he creates ard. 
controls the skinny cover for the. Jeeva. 
He is Virintha for he creates the world. He 
is Brahma because he grows; and he is Indra 
on account of his immense wealth., 

(So long by the mode of highest deriva- 
tion it was shown that words 4 and sr 
denote Vishnu. Now by thé convention of 
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the wise also, onthe virtue of connoting 
capacity all words in Purana. and ‘Veda 
denote Vishnu only). . 

Thus on the Strength of different capa— 
cities of connotation, words in. Veda and 
Purana denote Vishnu who is pruposely 
signified by words in all the three worlds 
and who is. also. denoted: by words like 
Purushottama. 

In Vamana Purana itis stated— 

Just as it is declared that Vishnu alone- 
is the primary sense of all names; so also 
other names are not possibly signified by 
the names like Narayana, 

In skanda it is declared— 

Purushottama gave names except Narayana 
-and-others to Rudra justas aking gives 
other places. than his own (to his officer). 

And also in Brahma- 

Keshva gave, though his own,the special 
names like Chaturmukha, Shatananda and 
Padmabhu to Brahmn; and special names like 

 ugra,Bhasmadhara,Nagna and kapali to Shiva. 
SUTRA " MINS 
For. these very reasons. also Jeeva is not 
the support. of Heaven and Earth. 
BHASHYA : 
Many births also are true in him; for it 


is stated in shruti that though un born he 
is said to be/born many a time. 1 
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SUTRA EECOEECHGI 
But this should not goad you to conclude 
identiy of Jeeva and Isha. For there is a 
Shrutipositing differenceordistinction. 
BHASHYA | 
-‘When Jeeva knows Isha who ispraised 
.(by gods)and who has great power as differ- 
.ent from him, he becomes free from misery’. 


SUTRA i : ITUNA , 
For Vishnu is the topic of this context. 
BHASHYA 


In The shruti two lores .are to be 
Studiéd; there is the highest lore whose 
subject matter is: Vishnu. Therefore 
distinction from Vishnuis meant. 


SHRUTI feremaaregta 

In the shruti gigant agmi qatar TATA Tet 
qfzseqsud ar dicas füerseanfa HAVA TTA 
afara 4 (Two similar birds, comb ned 
together in great. ‘amity and love pearch 
upon the same trée of body). 

 BHASHYA 

Orie ofthe two-eats the fruit of the peppala 
tree with much reiish; while the other 
without eating shines onall sides’. (and is 
notrequired to eat like:the former for his 
sustenance). So these two represent Jeeva 
and Isha .one eating for his sustenance 


while the other is n ot,and hence. cannot be 
identical. 
Thus ends Dyubhvadhikaranam 
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Jayateertha in his- introduction to this Pada states 
-that vedic words ofthe nature of nouns and charac- 
“teristic marks that denote Hari and others, are proved 
in this Pada to denote Hari only on the strength of 
“indisputable reasons. -Raghavendra elucidates this 
: statement exposing all its implications. First he notes 
that in secular usage those words are nòt used to 
signify either Hari or others. But in order to. prove 
special exposition while in search of other Shruties, we 
«find in those other Shruties, that those. words are not 
used to denote Hari as well as others. So there is a 
common Shruti for both the meaning of these words. 
- Or on account of common statement or common beginn- 
,ing or op account of common capacity of application; 
“oroz account of the rule already stated or common 
. usage, those meanings are popular. So if one is referred. 
“to there is naturally reference to others. These words 
.may directly refer to the substantive or through its 
attribute they may cannote the substantive. 
| In the previous Padas the samanvaya of Names 
: and Lingas considering their principal and subordinate 
. nature, their prioriety and Posteriority were settled and 
tjnthe first Pada the Samanvaya' of names and in the 
- Second Pada the Samanvaya of Lingas was propounded. 
- While here in the Third Pada principally the names and 
` Lingas, as already applied, are well remembered, and 
: in accordance with both of them they are applied to. 
“the same thing. 


a 
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In Anuvakhyana it is stated that all words of the E 
nature of nouns. and attributive marks, “are shown to. 
refer to him-self primarily and specially by, Hari.* 
Otherwise the extension of aa to this Sutra bears. no, 
fruit. In Nyaya Vivarana it is explained that on the: 
strength of Shruti, itis proved thatthe reference of“ 
words is to both Vishnu and to others, because Shruties . 
are available referring to both of them. Hence they“ 
are considered i in this Pada. 5 

Though i in Nyayavivarana while showing Shruties : 
of common reference. WRIT SPISIUREHT is quoted still, - 
in: Nyayavivarana while presenting the“ Pürvapakshá : 
RATT SHAT: ds quoted and hence that. same is 
quoted here. E 

A cautions statement is made by using STAT 
the Bhashya: because in Devatadhikarana this sort of - 
Samanvaya: is not treated. The Gautama Sutra refered” 
to in the Teeka i is: eaaafer a TTT. Raghavendra expl- | 
-ains ċertain terms used i in the Teeka or in the Shruties . 
quoted in the Tecka. siz suf means aaaifa which E 
ultimately: means- “All beings find support in Him". 3 

Here you get an instance of nice ‘elucidation of a : 
Shruti by Raghavendra- The Shrutiis atata CF aaqa 
sag Here ATHTal means safa  Primordial mattei. 
This has been made clear in NARTA TOT. 3 
. Ahother Shruti that directly refersto Vishnu-is 4 
agar uer sor: wird lataa faafaa ores apa i i 
WAHT ABWVHATT’ Here WIWI: means ZfiirfUr. senses. : 
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sifra: are Afa: embodied souls. No doubt this word 
sra includes FCH but it is separately put to show 
that devas are the highest aniong the embodied -souls, . 
fasaa are those things that are found in the heaven 
like Kalpatarü, and others. WHT: refers to worlds qr 
wa: and orhers and those that rule orver them aresifna: 
The aay: are those worlds otlier than. a like Vaiku- 
ntha and others. Those released. souls residing g there are 
afya: Then sra Mates i means vitally connected 
or closely supported. Thus this Shruti "has been 
explained else where‘by the Teckakara.” . 

Twin the Téeka. means in Hari and in other 
things. But this second group consisting of other 
things though manifold is one from the point of 
‘otherness. And hence gWTT can be used without 
violating their manifold nature. No doubt Tq belnogs 
to the'second gr oup and as such it also falls under the 
category of enquiry. Yet there are no parallel statements 
holding up the cause of Ña; still in the Purvapaksha 
group. there are Rudras Vayu and. Prakriti and even if 
‘the word reférs to one of them. we can say that the word 
has reference to both Paramatma and other things. 


Or in Teeka there j is the: word. Pouce which inclu- 
des the mark of being born. You wil get more 
elucidation in Chandrika. 

No doubt in Bhashya Prakriti group is not one of 
the alternatives, Yet in mafaa it is stated anafashat 
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neither prakriti nor Jeeva. Hence we are justified in 
saying (hat in Bhashya also.it is implied. 

Now the thought link is fully exposed. Because the 
word Wafa is used, its link with shastra is establiehed, 
by the word x W*44 inclusion in the Adhyaya is 
indicated; And 3H7a fag shows that this belongs 
to this pada. The link is of the nature of inclusion. 

This is the solid help Raghavendra offers to those 
wlio are earnest to apprehend comprehensively the 
sutra and Bhashya of Acharya. > 


In the Teeka, Bhashyais explained. Raghavendra 
offers us additional notes to understand the explanation 
in the Teeka ultimately throwing light on the Bhashya. 
fao: axfaerrfaaor IH is the Bhashya. The meaning 
of so much Bhashya is dilated upon. The shruti quoted 
ends with 44T] which means that Atma or Vishnu is 
the subject of Para Vidya (Greater Lore), Here in the 
Teeka the remaining part (which is not quoted in 
Bhashya) is quoted. This is done either to help the 
Sidhanta or the knowledge that conduces to Mukti is 
para Vidya; and so the verb STAA implies knowledge. 
The remaining part of the shruti is campleted here just 
to suggest that this knowledge is the means to. attain 
mukti. Butin Tattva Pradeepa it is stated that in this 
shruti Vishnu is the chief object of knowledge by the 
highest mode of connotation. This alone is called 
qzfaer fara which is the direct meaning of the 
Bhashya. . 
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If the support of Heaven .and Earth is other than 
Vishnu then the object of higher knowledge also would 
be: some thing other. than: Vishnu. Raghavendra here 
observes some irregularity in grammatical construction 
‘inthe Teeka and he justifies thet irregularity. The 
pronoun @: that comes in the place of qarataqa is a 
grammatical irregularity.. For the pronoun should 
agree in gender with the noun in the place of which it 
comes, Hd is neuter. So the pronoun should be 
dd and not 4: But in order to facilitate the raising of 
objection about qxfa«r fawa which is SI in 
masculine, so WS: is used. Inthe Sutra qaqa 
the substantive afaaa is introduced while in Bhashya 
qA]: is used and accordingly the topic (fam). is the 
abstract noun . Q¥araaaa The word Sifa coming after 
qa 9Uf& includes safra, TT and FAM No doubt in 
Bhashya aJ]; dual number is used; yet in Teeka 
MTT AT pluralis used with à view to adjust itself to 
‘what is stated. further; 71484 Vayu also is adjusted 
further. 

The Purvapaksha is thus fourfold. 1) qeararaaat 
is Rudra or Fata. This fourfóld should be taken two 
by two- I) Rudra and Pradhana. 2) Jeeva and Vayu 
3). Rudra and Jeeva 4) Pradhana and Vayu. Thus this 
arrangement excludes what is treated in ATHHTH ^ and 
STU SA. 

Here Rudra is meant; to present this with reasoning 
the argument used in ATTA which is also made use 
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of in the sreg (Rudra need not be accepted here thoug 

the arguement holds him up) is introduced here. Her 
isa sentence describing Rudra as blessing us with 
visible and concrete gifts. So it can be very well inferred 
that the statement of Rudra being the universal suppo 5 
is valid. This argument is in addition to. explicit : 
statement and clear mark in manifold abundance. Thus : 
there is parallel corroboration to what has been stated 3 
about Rudra. Therefore it is not contradicted by such * 
statements as ‘Jt is not accepted sbastra; it is onlya 

quack invalid-argument’, For its validity is proved. l 


No.doubt Rudra is upheld by Shaivagamas and : 
others on the strength of a visible fruit; And by | 
inference any one other than Vishnu is infer red; yet the ue 
statements about Vishnu proveltheir invalidity.. Thus ` 
in Sex earéren cot in Anuvyakhayana this reason- 
ing is stated and confuted. -Still here on the strength 
of manifoldness of Shruti and Linga and corrborative n 
-statements another argument. is adduced in favour of = 
Purvapaksha, which stands thus revived. Just as even ; 
when. it is proved that it.is not Narayana on the.: 
ground that he. occupies only a small place, another E 
reason is adduced that he is spi and CISEDI to enha-- 
nce the strength of argument: so also bere additional . 


=. 


argument is put forth for enhancement of strength. 55. 

Or there is the Shruti Aat SISTAT; henceitmay ; 
be easily concluded that Rudra-is' the support of all.. E 
And on the strength of this fact all Agamas propounding i 
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hich, will .be of course. valid .and -the inferérice 
oncluding the invalidity of such-Agamas, stand refuted. 
hus on this Virtue the purvapaksh fares uncontradicted. 
satisfactory . reply is through -the corroborative 
arallel statement whose reference to Vishnu is 
controvertibly proved. 

"Now the view that Ptakr iti is the univer sal support. 
as.statéd in Tattvanirnaya is elucidated with reasons. 
The sky and the éarth being the : prodücts of prakriti 
may be said to have Prakriti as their support. 
Now. the purvapaksha is thus rounded up :- As 
shown above the.parallel statements exclusively, refer 
sto. other than Vishnu: Again a.vaild Agama is inferred; 
-and the unfailing mark ofthe support of. vital airs 
shows . conclusively ibat . ‘other: than: Vishnu is the 
‘universal support. All these disprove . that Vishnu is 
‘the universal support. As for the ar guments that the 
‘support is the topic of higher Tores and hence it must be 
Brahma can very. well prove that Jeeva is the support; 
For Jeéva and Brahma are identical. 

HM Thus in both the. cases, other than Vishnu is referred 
to. This implies that in other two cases:too, the same 
thing happens.. No. doubt one of the..four is :not 
determined; yet one other than Vishnu is determined, 
And the Purvapaksha too stands for support being one 
other than Vishnu. 

l Now the Sidhanta is that. the word ed means Atma 
and it is uséd in association, with: ‘the support : of 
Heaven and earth’ and Atma invariably refers to 
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Vishnu. And the word qq that is imported from the 
previous: Sutra .concludes that Vishnu alone is the 
support of heaven and earth. 


qaaa 


Raghavendra offers very fine explanations fòr even 
deleting certain words in the Sutra... The Sutra ends 
with Ablative; hence it constitutes a reason. . Then to 
combine it with previous. Sutras ending in the Ablative 
the commulative- conjunction a was necessary; but it is 
absent. So Raghavendra gives a fine, twist to the 
connecting link. The previous reasons if misconstrued 
should be restated correctly. This Sutra’ gives a kick 
to the construed statement and the derailed enginc: ts 
rerailed. If put in syllogistic form :along with the 
supply of elleptical words, it runs thus. The support of 
Heaven and Earth should not be taken in secondary 
sense for that is the resort of the. released souls. In 
Shruti AHALA uq. aqa in singular refers to Waa 
in the Sutra which is explained as WaaqTat — in plural. 
This discrepancy is explained as ‘Class-words’ are used 
in singular though in sense they are plural. Sud is a 
class word meaning the group of realsed souls. 


ATAATAAA SST 


In the Bhashya the word — €& also includes santa, 
The phrase AAeSealq is similar in use to 3T agatat 
The inference being infested with self-contradiction 


- 
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becomes invalid to prove that Rudra is meant to be vat 
SHERTT. This sort of reasoning leads to. -undersirable 
extension of application. (afesmqim) which Raghavendra 
in the present context explains thus— Even in ‘Baudha- 
gama we find the fructification of.the statement; hence 
there also we shall have to admit the validity of the 
inference of the doubtful portion.: amfa is ‘explained 
as Aqq in Bhashya. 


Samakhya or parallel statement bout Rudra. may 
decide the case in favour. of Rudra. , But the marks like 
moat afafa and others primarily mean Vishnu. For 
the mark; the agency of removing. or curing, disease, is 
his (Rugdr avanti) as mentioned in. . Nyayayivarana. 
So Samakhya has more than one meaning and applica- 
tion. The Bhashya beginning with LIECE | shows that 
the parallel statements of ' Vishnu exclusively refer. to 
Vishnu. - 


Here the word aen in n the, Shruti refers. [m con- 
vention to Vishnu only and not to Shiva.. This is made 
dear in Anuvyakhyana of this Adbikarana. And in 
Tattvanirnayá-it.is stated that AAT the. synonym of 
Xd in the Sutra refers to Vishnu. In Sudha mere Sem 
-is said to be: imported" by stating that ‘here it is meant 
to carry over. the reason of ATCA alone. Because 
‘that-much i is sufficient thére. Or some other word for. 
it, is used here. In the last Adhyaya ‘and ‘first Pada, it 
js stated €4 aang NTWW War. For in the Sutra on 
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the strength of @ the reasons adduced’ before and the 
negative. particle «5f should be brought over here. 


The pharse sT9954Tq in the Sutra means that there 
is no word denoting either Rudra or Prakriti, and the 
words N44 and Rudra used there connote Vishnu only 
by the mode of the wise. This is already implied in it. 


The parallel statements of Vayu and various words 
connote Vishnu only by the convention of the wise. No 
doubt in Brahadaranyaka, the words 4a and saatana 
both are used and 34 means aT by derivation €" 
aafaa fem, in whom tbe whole world is spread and 
in that Upanishad the word 414 means 414 looking to 
the Bhashya there on. Still another portion of the Bhashya 
tells us that d wrfrmWHq venta aaia gft enu 
as he controls him also the Antaryamee of 3TT is Hari 
only, according to the rule observed in the Pranadhi- 
karana at the end of the Pada. So also in Jatag 
even MIT is said to mean Vishnu.. But this does not 
amount to self contradiction, for here it is said to refer 
to the immanent in ary. 


In the shruti MIÈ aAA. Akasha is said 
to be Prakriti and.in the Akashadhikarana in Aattaga: 
through Prakriti all get the support of Vishnu. So 
qvaraaat gives scope to Vishnu to be the support. In 
AART: SE HTeT stad itis Vishnu only though born ^ 
often, for he is not born at. all. 
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It is contended in the Purvapaksha that Jeeva and 
Isha are identical and hence the word AIHA may also 
refer to Jeeva, But when all the previous reasons are 
functioning how is it possible to conceive identity 
between the two, contrary to those reasons. 

But on the basis of identity you cannot refer 
AHT to ifta for in this very context shruti reveals 
difference between SSIF and Sal in SISIA TATA AT. 
Jeeva which is present there near, quafi. (as subject) 
is itself construed as the counter acting part of difference 
with Iswara, Hence in Atharvana Bhashya it is stated 
-tat “Isha, is different from, and hence independent of 
Jeeva,” It is already stated in Anandamaydhikarana 
(the meaning of the shruti) that when Jeeva recognises 
Iswara as different from him and as having the nature 
described in, Aq and as having the prowess already 
described, then he becomes released, In the sutra 
faan Aa sagasa another meaning is adopted; 
and he is considered to be different from Rudra. 


Here Jeeva is said to be different from some Isha; 
automatically Isha is proved to be different from Jeeva, 


Raghavendra here difines Prakarana, It consists of 
a piece of composition constituted by a multitude of 
sentences treating one topic. Now here do not suppose 
that difference between Jeeva and. Paramatma is not 
referred to. The context or Pakarana as defined before 
refers to it only indirectly. No doubt the contextual 
composition confirms the meaning ofa doubtful word 


in it, through inference within the limitation of the topic 
treated. So the component sentence in ihe ‘oan 1S 
always in conformity with the import of the context. 
is.alwas in conformity with the import of the context. 
Hence the contextual composition confirms the meaning 
of a doubtful word in it through inference only within 
limitation of the topic treated. ‘So it is natural that the. 
Prakarana does not prove directly the difference between 
Jeeva and Brahma. A proper.sadhya is substituted and 
it is explained how indirectly the prakarana goes to 
prove the topic cn hand. Fue word Isha only means 
Paramatma; because at the very beginning both shruti 
and Linga are enunciated; and hence Linga will -be able 
to decide the import. 


Here at the very commencement the Linga or 
Logical mark is stated to be the topic of higner Lore. 
(axfaar fana). So “the commencement, limits the 
context to the import of. Vishnu. Then the sentences 
that follow making up. the context naturally, carry 
forward the context of Vishnu already begun. Soit is 
proved that the context is fully having Vishnu as its 
main purport. Bhashyà càn be construed to this effect. 

The syllogistic reasoning is supplied by Raghvendra 
in GfaeHfaqsd he is said to be topic of higher Lore 
and he is continued through out all sentences comprising 
context and the present sentence can contextually refer 
to him only. Raghavendra further shows that the reason 
as constituted is logically sound. without any logical 
flaws like sfafz and szDWWIX. For in shrüti like 
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JAR and others, though NIT is mentioned at the 
beginning he is not further stated to be’ subordinate to 
: Vishnu through. shruti and Linga; So here the context 
fails to refer to Vishnu. .Hence the Present reason ‘is 
beset with S4 W«4TX. Hence the reason is not. YTHATT 
(as there is a beginning) which wouid have easily led to 
Vyabhichara; but it is modified and enlarged as 
STET saa (as there is beginning and is further 
stated). This will ward off satay. In AAE 
WSHTSTSITHN the contradicting elemeni(of being bora) is 
removed; the confirming element is. mentioned. Hence 
Vishnu with whom it is commenced is further treated. 
Hence the reason cannot.be ;said to be airg existing 
in the Paksha without being accompanied by Sadhya). 


M 


Here the ideality of: Sai and fu is not mentioned | 
in this context. This fact i$ brought before the bar for 
judgement;and the reason adduced is the fact mentioned 
in the Shruti that the two friends-Jeeva and Isha. have 
resorted | to the ;pepal tree of our body. Jeeva eats the 
fruit of his own actions; . while Isha . remains shining 
without eating the fruit. This. is the other reason 
adduced which disproves_ identity and. proves the 
difference. o XE 

Raghavendra goes to.explain the Priority. of feate 


in thé Sutra, though aT should be the first member of 
the connound according to the order in the Shruti. 
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The reason given is that Isha being more important of 
the two feafa is given preference to, according to the 
rule of grammar:— arafa qd. According to the other 
tule also (sfeqregw q4) feats consists of less number 
of syllables. 

The mention of Yg or difference in the Shruti is 
accounted for in some other ways 1) Shruti only. 
mentions emperical difference - or 2) Its veracity or 
validlty is only empérical so that the difference is only 
emperically true, or 3) Shruti repeats only emperical 
difference. Ali these three alternatives are stated and 
logically refuted. If emperical means, conveying some 
thing false, then Shruti will be invalid. 4) Though 
Shruti may not possess validity due to conveyance of 
truth it has validity of emperical nature. When it 
does not refer to. truth then one cannot use a valid 
sentence, WTWTTXd: is an HSH compound in which 
the case ending is not deleted. 3) Shruti repeating a 
false Bheda indulges in futile activity. A Shastra 
justifies its existence in respect of things not explained 
before, or repetition like AAAS is only for extolling 
it. Orit may be in the place of an injunction as in 
aeqtaqarta or it may be for denial as in dgararfea 
fazaa. All these three alternatives do not avail here for 
they are not seen existing. 

The objector explains his intention, that there is 
Aas for the sake of rejection. But there is no such 
rejection. The objector counterattacks and says that 
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there is rejection of duality or difference in the form of 
assertion of identity in aranfa. The sidhanti meets 
nim with the argument that the identity is repeated for 
being rejected to accept duality. But objector reports 
that HZ is not stated before to be repeated here. 
There is Bheda asserted validly only for the sake of 
rejection, or is it merely asserted validly? This is the 
ihe question put before the. objection. The first alter~ 
native Is brushed aside by stating that valid assertion 
does not tolerate whimsical rejection. 

But really speaking Bheda is not yet proved to be 
false. Had it been so then its repctition would have 
been justified. How again is it proved that shruti 
propounds false Bheda. For the sutra WHTTWHTUndvesi 
should be referred back here. Its inference is not an 
evidence to prove the falsity of Bheda. For there is no 
shruti which proves the falsity of Bheda. Contrarywise 
there is shruti which proves the reality of Bheda. 
The inference is :- Bheda is Mithya or false; for it is 
Bheda. 

Besides how to prove that shruti propounds false 
Bheda ? Because the Bheda that is found between Jeeva 
and fsha is Mithya or false. But we must have a reason 
for this (why Bheda is Mithya ); For Pratyakasha or 
perception does not warrant the falsity of Bheda. Nor 
inference can counter act what shruti propounds. For 
inference itself sinks into invalidity when counter-acted 
by shruti. 
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Now there is no other evidence to prove the falsity 
of Bheda; so if shruti does that work, itself will be 
condemned to be in- Valid. Self evident shruti cannot 
but propound real objects. 

Raghavendia succintly brings to-gether all the 
logical reasons to prove that T¥alaaat and qxfaum 
faga is Vishnu :—. for there is aTeMetf and Vishnu i 
said to be TIAA, these are the invariable characteri- 
stic marks; and no contrary evidences in. the form of 
shruties stating other things. The opposite side has no 
favourable evidences and difference is substantiated on 
distinctive attributes. So non-difference or identity has 
no favourable evidences aud difference 1s. substantiated 
on distinctive attributes. So non-difference or identity 
has no scope at all. 

Thus ends the Adhikarana, of 3rd Pada of 
1st Adhyaya. 


TATTVAMANJARI : 


All words which popularly denote other persons 
and things and of the nature of names (4TH) and 
attributive marks (fe) have been already proved 
to have application to Vishnu. They are now doubted 
to denote also other persons and things in usage. 
Therefore it cannot be exclusively claimed that they 
apply to Vishnu alone. Hence begins the third Pada. 


Now its meaning is. stated- “Thus all the words 
usually denoting other persons and things (than Vishnu) 
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have their main application to Janardhana only". This 
verse of three quarters quoted ahead has been dragged 
here for back reference. The particle 4 means aft 
(qamma cw araeH:). This Tq refers to Vishnu from 
previous context. ‘Even Reference to other things’ 
necessitates copulation with Vishnu or qq. may be 
considered as qA, an indeclinable ending in the 
locative. So the whole phrase means’ (7. ‘meaning 
in Vishnu’ and Suy means ‘other things. Words 
referring to these two things; hence words "applying 
to both Vishnu: and other things’. Now the verse 
means words of double application on the virtue 
of the treatment of word in the two previous padas or 
words, having application to both Vishnu and others 
on théir own merit as things are found used. in common 
in some other. shruties- both of the nature of names and 
marks, are shown here as referring to Janaradhana alone 
and not to Vishnu and others', by the primary way of 
interpretation, 


Thus the whole discussion melts down to this- The 
sutrakara settles the samanvaya of words, that arc 
popularly known to convey both the senses of Vishnu 
and other things, in Vishnu alone exclusively. All 
words are not only popularly known to convey the 
meaning of other things; by usage but they connote 
the sense of other things by their intrinsic power of 
connotation. 


Ín the second pada in the stages, Vishnu 
was described to be bereft of visibility. The person 
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endowed with this invisibility is stated to bein Atharvana 
as Taars: which means that he is the means of 
getting Mukti or release from bondage; he being thc 
subject of higher Lore which is knowledge itselt 
conducive? to this Mukti. Inthe shruti qd WmesTpe it 
is affirmed that he is the support of @]‘t and others. 
And it is definitely known that this support of heaven 
and earth is not Vishnu. On the other hand he is said 
to be «X or pfa or qi in such parallel shruties as 
MT CT qup SEG, ALAS, SAATA OETA: Or still 
in such other shruties as AQHISTAATA: it said to be 
Jeeva On the strength of a mark of being born many 
times (48a: ) the words Rudra and others in 
parallel shruti, denote Rudra and others by convention 
and one most ancient of them is the support of Heavan 
and Earth and not Vishnu. Hence the suirakara posits 
aud argues SIESTSITGIST VQ3IEKT in seven sutras, which 
comprise this Adhikarana, The substance of this 
Adhikarana is summarised in Wa}ta in HATA. 

The verse of three quarters qam qi: and 
fait. aF: qq: afg should be construed with all adhikara- 
nas of this pada. Wat the end (W4WEea) is used to 
express- ‘exclusiveness’ (srqHTX"T) and Wd in this 
verse carries the sense of q«urd. 

In the shati afena eft: qfaia aa: 
SEEIUEKEER one is said to be the support of heaven 


and earth and that one is Janardhana stated before in 
fasaa staza. Therefore that Janardhana only most 
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primarily denoted by words in shruties though openly 
conveying others (Than Vishnu) in such shruties as 
WW ant not THfa a17 or Rudra. 


But why the support of all should be Vishnu? 
Because feb qF: qq: he is endowed with all the 
marks which is inclusive of other reasons or with such 
marks as acHatfat (Statement of Atma) gacaTafaa 
fabsence of statement of condemnation) (Statement of 
non-condemnation) and the destination of the Muktas 
or the released-such as are mentioned im context like 
SIT AKA. One endowed with all such charactristic 
marks is Janardhana the support of all only, or these 
characteristic marks are wel] known to belong to Vishnu 
in auofations given in Bhashya. Thus you should 
suppose that there are two ways of construing, ahead. 


‘It should not be objected that there is opposition 
from the paraliel Shruties. For qaqaqa: which 
makes it clear that all words like Sx, faar£T and others 
which occur in the parallel Shruties and the words 
( SITTRTS ) in the topical sentence and appear to refer 
io others than Vishnu, mean Vishbu (Walz) ^ only 
primarily through the modes of derivation of the wise 
and the convention of the Puranikas. 


No doubt we get by purposeful repetition qr: fasor: 
yet MATAT is mentioned with a purpose. The word 
Janardhana reminds us the Srariti that words like Rudra 
and others can be made to refer to Vishnu through the 
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mode of derivation of the great and convention of the 
Pauranikas-Rudra is derived as tH ZTSd Fea FERTA 
Rudra is Janardhana because he cures the disease. So 
also he is said to be the abode of the released. It is 
also suggested that Janardhana is one who is unborn and 
crushes down Samsara or worldly life, which reminds 
the Smriti— ASTIAT] TZAT aqaa (Though unborn is 
manifested again and again). Again the Smriti 
wes wurgaufa aa ga aa fga Wig fata: is 
suggested which means that “one who realises him to be 
different from Jeeva gets released". Here is mentioned 
that one who is convinced of difference between Jeeva 
and’ Deva has his worldly cycle destroyed. So no 
identity of Jeeva and Isha need be doubted asthere is 
clear mention of Bheda. Here the word $31 is SEE 
because there is the mark of liberator. Some times the 
Purvapaksha consists of many alternatives. To reject 
it the word 9 is used. 


TANTRADEEPIKA : 
TAIT AA TATA 
In this Adhikarana the mark «uaTgT«ed is shown to 
be applicable to Brahman or Vishnu. dd is to be 
annexed here from ‘previous context. “Support to 
heaven and earth" mentioned in the Shruti afaq at 
qfasdt tafxata is that (aq) i ie. Brahman only. But 


it is not either sata or q[* or Bor sa. Because the 
word t« (HAT) is used. In Shruti the word sq is 
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not found hence its synonym Scar should be taken, 
just as the synonmy of TW is used in the Sutra of 
Panini WWITjsISs S354 qaf (The Tatpurusha compound 
having the synonym of WA for its first member and 
WI for its last, is in neuter gender. For the word 
SITCHT is used in THAR BATAMAATAR. There is also a 
point in using 4 instead of ATAT in the Sutra; taea 
ASH: Tasty] because the word belonging to Brahma 
only is used. As the compound can also. be dissolved 
in the manner shown, the pecularity of €q is indicated. 
Though the word d is used yet the pecularity of the 
word would not have been brought out. 


 Wadtrqoreqqasnq 

imr facea VHT qu. Here inthe Panini sutra 
in the place of fect and aga @ and UF are used. In 
the same manner in this sutra 37g is used for 
gga which means fit to be attained when there is 
no other as fitas this to be attained. So this rule 
is not contradicted in any other attainable than this, 
In. aquae dq: the word AAT refers to Wat or 
released soül;therefore ATAT cannot be any subordinate 
scul, as he is declared to be attainable by. the released 
souls.in the sutra the word TT is used in the place of 
STHWHd in the sutra, in order to elucidate its meaning. 
This is the method of construing in other places also. 
Why cannot this aaaea: be either Rudra Or 
Prakriti ? 
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For there are vedic citations like wzT4T4 VIFTATT:. 
"ppWava fasya which refer to both these. As reply 
to this querry the next sutra follows :— 


NÜTHTHG SORT 


There is qrara and ATATA is drived from 
sp sfa AAT or it is also derived from 
sana and difüm ar fq from the Sutra 318 the termi- 


nation HY is applied). The systems of Sankhya and 
Pashupata build their shastras on the virtue of inference 
mainly and their ultimate Reality is prakriti and Rudra 
respectively. But either this Rudra or the Prakriti 
is not the support to Heaven and Earth. For there are 
no words like Bhasmadhara, Triguna mentioned in 
Shruti. But accepted words like Rudra and Pinaki 
refer only to Vishnu — ( s-aareainia: freq: ) — and 
hence they are not words belonging to them. This 
statement aasaga runs  paralled to ATERI. 
The sutra at is used to signify both Rudra and 
Prakriti or to indicate the prima facie reason as explained 
in Teeka, or to show that their Agamas mentioned as 
authority are not accepted as valid or to show, as will 
be done, that there is another method, or instrument of 
proof. 
Why should not Sil4 and APY be taken. in their 
primary sense here ? Because the word wWrTHI[d being 
born’ is the characteristic mark of Jeeva. And there is 


the shruti like 3UTATd TRU. To this objection the 
reply is :- 
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ATU Sa 


Here the word 4 and the reason €a*TETd. and others 
are important. And qT434 is annexed. The ultimate 
meaning is that Wa and atq are not the support to 
heaven and earth on account ofthe use of the word 
a4] for the reason that he isthe attainable to the 
released souls, and for the reason that there are no words 
referring to them. The word STMT refers to Vishnu 
when taken in the sense of manifesting himself. In this 
sutra instead of Wad, MIWA is used just to show the. 
Prima facie view that in the shruti ASAT: there is 
reference to afta ( by the word ST). The sidhanta 
meaning ( saxi) is derived by | derivation. and 
division just as in Vyakarana CHA ds mentioned 
in a separate sutra for the facility of elucidation. In 
this shruti there is only the mark of Jeeva; because 
the identity of Brahma with Jeeva will be refuted: 
Hence the use of it with the word xq. As the word 
which expresses both is not contradicted, let there be 
identity of both. But this proposal is unacceptable; for 


SCEULCE Ll 


Ju (4seq7arqaacaeaatat} When he sees the praise- 
worthy God as different (from him), as jecva and 
Brahman are said to be different. (from éach other) their 
identity is not Possible. 
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But why £s should mean Brahman so that their 
identity is possible ? The reply is— 
THEA 


Two lores should be studied (one Jower and another 
higher) and Brahman is the subjectmatter of higher 
lore. As the subject matter belongs to higher lore from 
the beginning we can easily guess that the context is 
‘that of Brahman. Hence 2% is concluded to be no 
other than Brahman. Now he shows that difference is 
established not only on the strength of shruti but also 
on the virtue of characteristic mark. 


[eaeque 


There is no identity. Now feufa is sustenance 
without depending upon the fruits (effects) of (anterior) 
Karma. siad is sustenance on the fruit of .anetior 
Karma. For these two reasons Jeeva and Brahman 
cannot be said to be identical. The fact that Jeeva 
with the fruit and Ishwara without the fruit of Karma 
find sustenance is corroborated by the shruti a74: feq 
agfa areata: aarre the one Jeeva, eats 
pippala fruit as sweet, the other without eating, 
shines resplendently on ali sides) which states the 
conditions of eating and non-eating of Jeeva and Isha. 
fn shruti eating is mentioned first; so in sutra the 
wording should have been aaa feafa but the order 
is reversed because feafa belongs to Isha claiming 
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reverential privilege and grammatical priority of 
having a few syllables. — 

Here ATTATAAASaIT should be repeated and 
and construed. The meaning would be. “Inference 
does not warrant us the unreality of difference; contrary 
to it, it posits” sTTq-- ‘not that’ signifies the reality of 
difference "and ultimately means" as there is verbal 
proof that difference is real, and as there is not verbal. 
proof warranting the inference. This is another 
interpretation which fully refutes the theory of unreality. 


NYAYA MUKTAVALI : 


Accordiug to the rule of policy that one should 
vanquish first the most powerful of the opponents 
(warme Te) all words of the nature, ofnames and: 
marks mostly used to signify things other than Vishnu, 
are shown to apply to (aaraa) Vishnu previously. 
Now words signifying both types are taken for showing 
their application to Vishnu, which are ofthe nature 
of names and marks. pvqmddeda we heard 
in Atharvana" akaa at gfadrataftet ata Gm 
agamsa dd: aAa SUN Ara about some 
SIFATSTAdH. Now the question is whether he .is 
Vishnu or one of Rudra and others. The Purva Paksha 
view is that it is Rudra or Pradhana or Jeeva, Ragha- 
vendra quotes shruties which up-hoid the respective 
deities as the support of heaven and earth. He also 
quotes parallel shruties. Then shruties which refer to 
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Vishnu are not in as great number as the shruties 
which show the names and marks of Rudra and others. 
Hence the statements about Rudra and others are more 
powerful. Besides Vishnu statements stand discredited 
on account the exclusive mark of being born (belonging 
to Jeeva} contradicts the Vishnu Statements. Nor can 
you argue that Vishnu has the exclusive mark of being 
the subject topic of the higher lore qxfasr waqtata- 
aervufaurud. Thus without any contradiction of 
both let there be identity of both Jiva and Isha. Just as 
the mark of Vishnu cannot be applied to Jeeva so also 
the mark of Jeeva cannot be applied to Vishnu. 


Now the sidhania runs thus- Because the word ` 
SricHT is used (seams) and it is said to be the resort 
of the released souls ( FHATATAT: ) which both 
constitute exclusive mark of Vishnu and because words 
peculiarly referring to Rudra and others like Bhasma- 
dhara or Ugra all conspicuously absent and the words 
like Rudra and others in the parallel statement are 
shown to apply to Vishnu derivatively ( vstarauqu- 
€HW) as shown in smriti, and because even being born 
which is nothing but ‘manifestation’ as explained in 
the shruti astaat agata is the attribute of 
Vishnu; For even “being born can be converted into 
manifestation, "which isa sort of divinised birth on 
the strength of the shruti  3TsITTHTWI — SgHTeTsmaq 
(though not born yet many a time had a peculiar type 
of birth viz. manifestation). So that the attribute 
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ataa (being born) may very well belong to Vishnu; 
aud again because he is the subject topic of the higher 
lore as mentioned in shruti gfadafzqej and he is 
declared to be different from Jeeva in the Shruti 
HAAG fa eats the fruit of karma as 
sweet while Isha is immune from it and hence thier 
Situations also are different and hence identity is 
impossible and it is conclusively proved that Dyubhva~ 
dyayatana is Vishnu. Theultimate result is that there 
is the objection raised that it is the support of heaven 
and earth is something different from Brahman, then 
the one eridowed with invisibility and called Akshara 
„is also different from Brahman, and that this includes 
the reply to this objection. 


PRAKASHA : 


‘This pada must show its affiliation to the Adhyaya 
and that affiliation can be established only through 
samanvaya(which is the main topic of the first Adhyaya). 
Now the consequential affiliation to the previous two 
padas is to be considered. But the topic of samanvaya 
of all words of the nature of names and marks is 
dealt with in the two padas; and there is no other type 
than words of Name and Linga. Hence the objector 
contends that attempt in this Pada is vain and to no 
purpose. 


But this Pada has a purposeto serve. In the 
previous two padas a doubt was entertained that all 
words of the nature of name and mark which are 
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known popularly to refer to others than Vishnu; cannote 
only others and then they are proved with reasons 
to refer to Brahman. Then in order to respect both 
popular usage and the reasons, adduced, let them refer 
to both. This sort of doubt is raised only by reading 
the first two padas. Hence that doubt or objection is 
taken up for critical discussion here in this Pada. So 
the thought-link is the curiosity of hearers. What that 
doubt is, is expressed in the verse. 


According to the reasons adduced the names and 
marks referring to Brahman only are implied; and not 
referring to others also; yet referenee to others is 
warranted by popular usage. These two references 
jointly offer for consideration of the words referring to 
both. Really speaking reference to others is vouchsafed 
by popular usage. Thus the objection that reference 
to others is refuted previously in sutras like 
das qud: and other's, stand, made more clear. 
Or the sutras like dass qai: only deny the words 
having reference to. others; yet their innate power of 
reference stands unaffected and that verbal power. which 
has survived the contradiction revives reference to both. 
And when this universal reference is called forth many 
unreasonable and anti-reasonable situations  airse. 
Hence the third pada has scope for consideration. So 
on'account of similarity of shruties or similarity of 
the innate power of referencc, before this the reference 
of imports of words to Brahman alone was decided. 
And the power innate in words has not been considered, 
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Thüs though reference to Brahman only is decided, 
Still the exclusion mentioned in — q*pWW*WHTq remains 
un-explained and objectionable and that is explained in 
the third pada. This view is enlarged and explained in 
Teeka by describing the Phala. 


Now what are those words that have been charged 
as having a usage? And how is that possible when 
that is easy to complain in every Adhikarana previously 
if they are known to refer to both on the strength of 
tbe reason previously adduced and popular usage and 
the reason, the mark of Brahma being easily adduced 
in every instance ? 


It is stated in Annvyakhayana- that there the doubt 
that there is reference to both is removed in the third 
Adhyaya third pada, by referring the words to Brahman. 
Because the words which are known to refer to others 
and which are of the nature of names and marks, are 
shown to refer to Bhagavan in the Previous two padas. 
By implication what is said in sudha should be taken 
for granted. Sudha states that when the words are said 
to be known to refer to others by popular usage, it is 
doubted that they apply to both in order that this double 
application might not be contradicted. 


But the meaning of Ha: also is ‘on account of the 
commonness and other things in the form of commonness 
of essential cause of application available in other 
shruties. Otherwise you know that there would be 
no corroboration to the statement made in all places. 
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Now how was this deubt cleared ? Chandrika quotes 
which succinctly summarises the whole argument thus- 
It was said that therefore application to both. words and 
marks would result. This constitutes the doubt and in 
order to clear this doubt, looking to the presence of 
words along with marks in both the cases, reference to 
Hari only and to others not primarily is made. These 
words and marks are found to occur apparently in 
both the cases- in Hari and in other places on the 
strength of reasons quoted previously and popular 
usage. They seem to occur in both the cases on account 
of the sameness in other shrutis or occurance of the 
someness based on the cases. They are found to refer 
primarily to Hari specially bearing direct import also. 


Thus the thought link of Pada is shown. Now the 
topics of the respective Adhikaranas mentioned in. 
Anuvyakhayana are noted hére. These are explained 
according to Nyayavivarana. Distinctions between the 
topics of the Adhikaranas also is shown. Here words. 
of the nature of names and marks are shown to refer 
to Vishnu. In Annuvyakhayana the topics of Adhi- 
karanas of this pada are put together. Hereare 14 
adhikaranas; but only 12 are named? This is because. 
SqdrfüpEXUD and aqai are casually brought 
here in the Adhyaya devoted to samanvaya. Hence the 
two Adhikaranas have not been mentioned here. 
Therefore at the beginning in the Tika samanvaya is 


said to be AT&T ‘mostly’. 
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In the Adhikaranas like SRTXT and others in 
Chandrika reference to Vishnu is established on the 
strength of those respective Lingas or marks. But the 
reference is not shown to be primary. Following this 
line of thought with ihe help'of marks which rule this 
pada all the Lingas no doubt are’ shown to refer to 
Vishnu; but the reference is not proved to be primary; 
folowing this line of thought with half 
of marks which rule this Pada to be primary 
the word auld taken derivatively (a UWiqew- 
SHAEHTSTHHTT:) meaning a mark, refers primarily to 
others only; and taking pride that there is no Linga of 
Vishnu to induce giving up of primary meaning or 
with confidence that even if there be one it might be 
surely made to refer some how to others. Prima facie 
view can surely be presented. ‘Pouplarly known to refer 
to other's involves the aid of the company of others 
that are well known to refer to others but ‘Popularly 
known to refer to both’ requires no such aid and 
preference is shown to.that which needs nothing. 

Here an instance is quoted. in "Neu; agatat: 
aafia” the word ZEIT means the meaning of Rik. 
quoted in the book uttara and not the meaning of Rik 
cited in Northern country. Because it needs the preceed- 
ing of Rik cited in Northern country. Because it needs 
the preceeding one while the one quoted in the work 
called uttara needs no such thing. . 

But if you give preference to those that are not 
dependent on others then in aaanfagmeard the 
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adta mentioned there in, will conform to it; there 
will be no ‘Popularly known to refer to others with the 
aid of others; But this objection is squarely met out 
with the statement that in Prima facie view the @avadca 
or omnipresence in the from of HAH HET is not 
warreuted by any shruti; so it has no reference to both 
intrinsically (depending upon itself) or the defination of 
reference to others involves the absence- of balanced 
weight in parallel shruties. "That is not to be found 
here; but it is found in  Artrayamitva. Hence 
Dyubhvayatanatva has reference to both. 

‘Reference io other's (H#-a:4afagra) which is 
usage to signify others, is to be defined by substituting 
ZIT: in the place of *parfsa: that defination is not 
found here. But it is found in the former case. 

-Still another altecnative is put forth. Words like 
Sarvagata and.others, like the words Indra Akasha and 
others, have been popularly used in ihe meaning of 
others, on their own strength and in association with 
words that are popularly used with reference to others, 
so that SUEAIITa iT and others might be used in the 
sense of others in association with others (referring to 
others.) The instances are shown to refer to others on 
their own strength. 

For instance- Brahma is not an enjoyer; is perfect, 
has no activities to his credit. Hence he cannot be all 
pervasive in the form of residence in small places 


(srt pps) and consumer and the enjoyer of the fruits 
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of his own action. For ‘to be inside is a temporary 
action and is not compatible with inactive Brahman. 
All pervasiveness is inconsistant with Brahman so these 
are found in others. And the word Vaishavanara then 
is used referring to Agni as jt is found in Agni sukta. 
This does not run contrary io Tika. For in Tika though 
ubiquity — (UP?) is associated with Aditya shruti, 
it is said to refer to others which only meant to signify 
others in general automatically, yet it showed that it 
referes to Aditya in particular. 

Thus in coming Adhikaran as you must be able to 
show inclusiveness in the pada, differently as it suits the 
context Raghavendra illustrates. the truth of this 
statement with particular examples. In Bhumadhikarana 
the name ‘Bhuma’ is found identically  synonimous 
with the name Prana, (n masara) which is 
exclusively used in shruti to refer to others on the 
strength of the mark of emerging from the body 
( IEH) in Akshatadh:tkarana, the word Akshara is 
said to refer to others on the strength of the mark of 
being the support of Chandra and the mark of being the 
name of shree. [n Ikshati Adhikarana on the strength 
of the mark of under- going modification as stated in 
the'shruti qgedt TAATA andon the strength of the 


name of sat (aq) reference to others is proved. And 
in Daharadhikarana the residence in the lotus like heart 
as stated in the shruti called Akasha shows reference to 
others. Thus we must infer that in-clusiveness in the 
pada (Anyatra prashidha) is sought in four ways. As 


itis not possible always to find similar statements in 
parallel shrutis, it is said that inclusiveness should be 
shown differently as it suits the context (@4Taway). 


Thus proving that Teeka shows only relationship 
of inclusive-ness in the Pada, now Chandrikakara goes 
onto show that an unintelligent doubt is raised that 
the Teeka of Bhashya which in the pada Adrishyatwa- 
dhikarana showing the sangati or relationship with 
shruti is not correct; if that is so it shali have to follow 
it without any intervention. Now: this doubt is 
dispersed. Really speaking that the relationship is 
phala or purpose, is stated. Sangati (@afa) actually 
means purpose. As in Anandamayadhikarana some 
sort of relationship with whatever, not necessarily 
whithout intervention, is to be established. Or in order 
to remove the understanding of the students that the 
last Adhikarana of the previous pada is to be related 
with the first Adhikarana of the next pada as a. rule, 
thot was stated as. reminder. But if there is sucha 
relationship it must be necessarily.shown. 


This sort of discussion is also meant to refute: the 
view of Shruti Prakashika (a commentary on Ramanuja 
Bhashya), That in the previous Adhikarana, Paramatma 
was stated, to. be related to Dyau and Bhu. But 
something other than. Paramatma seems to be related: 
to Dyau and-Bhu. This Adhikarana is basedon this 
doubt. That is how the relationship is shown. This 
sort of sangati now.stands refuted. For thought link 
can be established through the chief Hetu or reason of 
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the Adhikarana and hence one need not take recourse 
to the general relationship to establish it. 

Now the Teeka propounding Ífswz or — subject 
matter and iq or doubt are elucidated upon. 
Vishya is the support of the sky and the earth. The 
shruti begins- ‘Two lores are to be studied- lower and: 
higher", and proceeds to state- “In whom the heaven 
the earth, and the sky are fully filled along with mind 
all vital airs and him alone you should know'and many 
otheres. There the subject of discussion is the support 
of the heaven and earth and mind and vital airs, In 
the sutra BTHIA the substantive is mentioned; but 
it should be construed as a Linga or ad hence here 
it is stated (HIFAACAET) as an abstract noun. In this 
one of Rudra or Prakriti or Vayu or Jeeva finds support, 
This explains the implication. of Iq mentioned in the 
Teeka. Rudra is the chief among them and hence he 
is meant to be referred in the Purvapaksha by the word 
tq in the sutra, 

But if in the Teeka though Plural number is used, 
here itis (staat) in Singular. If the alternatives in 
the Purvapaksha are many how the mark has reference 
to only (337) two? It will have reference to many. 
This objection is warded off. by stating that. though 
there are many alternatives in Purvapaksha view yet they 
are grouped into one as thealternatives of Purvapaksha. 
Thus singlar is justified even in Purvapaksha view. 

Here in Bhashya and in  Tattvapradeepa and 
Sanyaya Ratnavali the Chief alternative is said to be 
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the support of Heaven and Earth, or its refutation Ret 
both are not justified. Yet in Teeka it is stated that the 
word *4 in the sutra beiog synonym of xr does nor 
refer to Prakriti or Jeeva. And according io Vishnu 
Tattvavinirnaya the chief alternative is mentioned and 
on the strength of that here also it is implied by the use 
of the word aff. 


[um 


Thus the parts of the sutras areen aR, TANT, 
moeg supply in the syllogism the Pratijna (Parti- 
cular enuncition 'Socretes is mortal) and the parts of 
Sutras like possible doubts. In 3tTzWsTegTas:. in Chand- 
rika the word smfz includes the mark of Wagen 
on the strength of the shruti AT ACAVET, and. the 
context of Brahman qum s aag amiT which states 
non-condemnibility of it (stjdc4) or absence of can- 
demnibility or condomnibilily of others. Thus the word 
srf& includes marks, contexts, or parallel statements. 
The sutra FIeSETT supplies the doubt which is.cleared 
by the Hetu expressed in this sutra. 


On the strength of the shrutt.’ XEIRISS URTHTIS; 
which is a parallel statement, the doubt should comprise 
the two: alterantives; whether this parallel statement 
suits the reference to Vishnu or not. And for that purpose 
the words Rudra and others in the parallel statement 
have exclusive reference to Rudra or they also refer to 
Vishnu.Still according to the explanation given in Tecka 
and according to the explanation to be given, of the 
paraliel Shruti, though streng in itself yet set at nought 
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by Vishnu paralles, the Rudra parallel is revived into 
life by the mark of recurring birth (manaa ) or by 
the intention of showing contradiction fromthe context 
or just to show implication, the. doubt is shown with 
the alternative of recurring birth; whether recurring 
birth finds good meaning with Vishnu or not: 


The prima facie View results in the decision that the 
support of the heaven and earth is Rudra only for the 
following reasons :- 1) H birth means encasing ourselves 
with a body- which is in-consistent with Vishnu who is 
ever bodiless 2) The word Atma can be made to refer 
to Rudra in a secondary mode and lastly 3) There is 
the strength of a parallel statement. When reasons prove 
contrary, the support of the heaven and earth, as in 
Sidhanta, is Vishnu. Thus conclusions bearing different 
results are clearly stated. No doubt in Teekait is 
doubted that Atma is used in secondary sense on account 
of the attribute of recurring birth running counter to it, 
and no accessibility to the released. On the other hand 
inthe sutra gagy WeTTAH the very accessibility 
to the released, forms a strong rcason for tbe use of 
Atma in primary sense. Still here the words like Atma 
(in plural number) are said to be used in secondary sense 
on account of the mark of recurring birth, though shrut! 
is primary in its reference to Vishnu, and yet becomes 
secondary, being opposed by the mark of (recurring 
birth) a Jeeva, But if this doubt is entertained 
by rhe same rule, the mark also will have the same fate 
and on the strength of the mark of recurring birth words 
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like Atma and others will be secondary in meaning and 
hence the use of plural number is justified. ~ 


But in Teeka it is stated that in the Sutra agi 
UASITSATT no copulative particle * is'used. And to 
justify this absence such a statement is made. Though 
here after the consideration of Vishnu, for thc same 
reason- the consideration whetber the word Atma and 
others can be made to refer to Jeevas like Rudra and 
others or not, the consideration whather the oneness 
of Jeeva and Vishnu should be resorted to, on the 
strength of exclusive evidences in the context proving 
both Jeeva and Vishnu, or the consideration whether 
distinction between Jeeva and Vishnu can be established 
on the strength. of such Shruties as Hata or the consi- 
deration whether the word Isha is some one other than 
Vishnu or on the strength of the context, Vishnu 
himsélf—thus a series of considerations of doubts thit 
are to be cleared by Sutras propounding Bheda or 
difference are fit to be entertained, vet these considera- 
tions are not expressed; because they are apparently 
clear or because the doubt of Identity or oneness is not 
common to all the four- Rudra and others, as is going 
to be explained inthe order of the Sutras or the 
considerations that the doubt entirely depends upon the 
exclusive mark of Jeeva viz., recurring birth; is almost 
mentioned when the consideration of exclusiveness is 
stated. Or the alternative whether the word Atma and 
others are secondarily used tends to mean the identity 
of Jeeva and Brahma or Vishnu. So it is stated. in 
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Teeka- “Jeeva and Isha are identical because the 
characteristic mark of Brahma is found -in Jeeva- also”. 
Therefore that consideration also is undertaken, in 
elucidation of the statement in Teeka that “The Prima 
faci view is that the support of Heaven ; and Earth is 
either Rudra and Prakriti or Jeeva or Vayu so that the 
Purvapaksha with four alternatives along with three 
parallel statements is raised. l 

The Shruti €XT34 is stated to prove that Rudra is 
the support of heaven and earth. The Shruti mrata 
is stated to prove that Rudra is the support of Prana. 
In Teeka and Bhashya the statement YTA is stated 
first though the sentence which is stated first. elsewhere 
is stated here afterwards, in order to supply the form 
of Linga in the topical sentence. (fayazataq) according 
to the order and 4T is stated first. 


Though this was sufficient the sentence is stated, as 
itis doneso in Bhashya or there being many marks 
and statements about Rudra, this is done so in order 
to show that Visbnu is more strong on account of 
parallel statements. 

There being many readings, Raghavendra recomm- 
ends the reading of t& as the vocative singular, as the 
best of all. Not only is it genuine but it yields good 
meaning. Soin thé Second Sutra — qafWegrmed — as 
stated in the Teeka the Shruti is explained having the 
recommended reading. “Oh Rudra you are the support 
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and end of Prana.. You being such enter into me", 
That AAWIT and others form the warp and woof of 
Prakriti which is worded as Akasha. 

According to Teeka here Ha@ is made to refer to 
Pradhana ‘though in Aksharadhikarana the word 
Aveasha is madeto refer to Chit Prakriti in Prima 
facie view. 

Here STU: mean Zfzuifüt or sensés; and wifürw: 
aré embodied persons. The fazarfa or things belonging 
to heaven (fafasrarft) and they are "desire-yielding 
trees. The 95r. are W and others. And those who 
rule over them are fr. The AAST: are d45 
and other worlds. And 3telfma: are those released 
souls that reside there. 

In Teeka though itis said that many births are: 
attributed to him, all that amounts to showing the 
characteristic mark only. Many births in the form of 
assumption. of many insentient forms is refuted in the 
Kshatyadhikarana. As the desired thing is realised 
merely by the mark of birth, the word sg8T manifold. 
only serves to give greater strength to the statement, 
This amounts to saying, according to Téeka, that the. 
strength of parallel statement of Rudra  overrides the: 
strength of the parallel statement of Vishnu, similarly : 
jt is fair to. say that the parallel statement of Vayu is; 
not set aside by the mark of recurring births. i 

Now though the statement that "Vishnu is now to: ; 
be the support of heaven and earth" Proves on the ; 
strength of parallel statement that Vishnu is doubted? 


to be the support. of heaven, and earth. Then no 
contradiction should be shown depending upon the 
mark of recurring births. But according to the method 
already referred to when the more powerful] parallel: 
statement of Rudra sets aside the parallel statement of 
Vishnu, the parallel statement of Vayu uncontradicted, 
proves Vayu to be support of heaven ann earth. . 


.But you should not object to this with the argument 
that even like Vishnu Samakhya, (Parallel Statement) 
the Vayu samakhya also is opposed by the. Rudra 
samakhya does not stand applicable here. For if that 
be so by the mark of recurring birth of the Vishnu 
samakhya is going to be exploded, then by the Rudra 
Samakhya uncontradicted, the Vayu samkhya is 
contradicted and both of them are not able to stand 
here in working capacity. Then all thethree samakhyas 
beginning with Rudra stand equal to Vishnu samakhya 
as Rudra samakhya is proved to be capable of having 
other meanings (WTa4TS), and as Vishnu samakhya 
cannot be contradicted by any of these samakhyas 
beginning with Rudra, Vishnu  Samakbya stands 
discredited by the mark of recurring birth which is 
found inapplicable to Vishnu in any way. Thus 
Vishnu cannot pose as the support of heaven and 
earth. Then you shall have to admit that by the 
strength of thc mark of recurring birth applicable to 
Rudra and others, being contradicted, there will be 
no inequality of strength among the three samakhyas; 
and the three alternatives of Rudra and others of equal 
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strength depending upon the mark of recurring birth 
which is common to all Jeevas, the alternative of Jeeva 
can very well claim. to. be the support of heaven and 
earth. If you construe them the statement, in Teeka 
that the mark of. recurring birth contradicts the Vishnu 
samakhya also agrees well. But this is not fair. For 
this runs counter to the previous statement .in Teeka 
that Rudra samkhya has exclusive reference to Rudra 
with the help of the:marks. like! one whe kills’ (killer). 
Italso opposes Anubhashya stating that there. are many 
words characterising a mark. As will be stated “the 
parallel statement also is. exclusive in references". Hence 
there will be no scope for other references. If.so how 
then there would be scope for Prakriti and Vayu ? let 
it be granted that the statement referring to Vishnu is 
made by the ignorant, Jt cannot be necessarily taken 
for granted that: only one is. there who sides with 
Pucvapaksha. As in the second Adhyaya. in the first 
Adhikarana (qafat) there may be many who 
hold the prima facie view. 


Now in spite of all this, even though the Vishnu 
samakhya is being contradicted by Rudra samakhya yet 
many contradictions based on the connotation of Vishnu 
by the context will not arise and moreover Rudra 
samakhya allows othe! interpretations.. Thus prime 
facie view based on samakhya is strongly objected. 
Chandrika Kara states thus that the context is that of 
Vishnu as it is he who is the subject matter of higher 


lore in ifrdafeqei. Again there is the mark of 
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Vishnu that he is accessible to the released. ‘These two 
together irrevocably, put aside the claims. of Rudra 
samakya. Raghavendra elucidates this statement of 
chandrikakara thus :~ Though in Teeka ' it is stated, 
“It is Vishnu because he is the subject matier of higher 
Lore (aqfaa fada) and this the mark of Vishnu". 
Still this mark or Linga is stated in the beginning 
(3487) and that Linga according to the law stated in 
the Sutra qëra establishes the topic of the context 
(The rule being “Shruti Linga or Vakya, when stated 
at the commencemet and the conclusion, is Linga 
because it settles the topic of the context"). Because 
the commencement endowed with that Linga will have 
that context and this is in conformity with the Sutra 
THU, Therefore: the Teeka proceeds on the Sutra 
WHAT "According to gfad Sfagsd at the commence- 
ment the topic of the higher Lore is stated and hence 
the context certainly belongs to Vishnu". Thus Vishnu 
Linga overrides the claims of Rudra Samakhya, just 
as inthe 4th Pada in the Sutra Atal THOT it is the 
context which quashes the claims of Samakhya. There 
the context is offered by ^ AAT AIZAITAT and it 
successfully contradicts the Samakhya adafa grar 
and establishes that the divine Light attained (atofa 
EATA) is nothing but Vishnu. Or another instance 
may be quoted. In the Dahara Adhikarana Linga 
contradicts Samakhya. There also the Linga ‘immunity 
from sin” (BIZ aar) contradits the Samakhya in 
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qur gfrt ggf the one on the lotus of heart is 
Vishnu only as he is the support of all. This does not 
connote Akasha and others, s 

Here ‘others’ includes context the inclusive 
principle being 'connotation' or another explanation is 
offered. ‘Others’ mean ‘the topic of higher Lore’ and 
‘others’ implies the Sutra azeacatfe quet erg nr. 

But why should not strength or otherwise be 
settled by the principle of affection and non-affection 
by the flaw of atagan or futility ? So here it is canten- 
ded that there is no such flaw. 

SARTA also Some. how can be construed with 
Vishnu as explained in (3RATA SITIS: Wya:) the 
birth of Akasha. It is also explained in Nyaya Vivarana 
that the birth is only manifestation. 

Raghavendra here quotes others who tide over this 
difficnity in some other way. ‘afer at: and others’ 
are not to be found in the context of Brahma. Based’ 
on this supposition they begin. this discussion. Some 
others still state that no doubt 2 fadafeast is to be 
found in the context of Brahma afena at: has not the 
context of Brahma as-thereis the mark of Jeeva, 
recurring birth. Hence Jeeva is the context. Thus they 
take recourse to the difference of context in order to 
justify Prima facie view. 

Both these methods are not logically sound, The 
only way open to us is that exclusive mark vanquishes 
ihe claims of context and others andthe whole of the 
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context belongs to other than Vishnu. This is the 
accepted opinion of the Teeka. on the Bhashya. To 
np-hold this view the Chandrikakara proceeds. 


No doubt Linga and Prakarana when join hands 
gather greater strength to set atnaught what Samakhya 
teaches. Stiil the exclusive mark of Jeeva to lead thë 
meaning is not contested; hence the Prakarna and the 
Linga of Brahma shall follow the dictates of the power- 
ful Linga. But the claim of exclusiveness in the mark 
of Jeeva (tamara) is disputed as already shown. 
Birth in a differant manner is consistent only with 
„Jeeva and SARIT means only manifestation. This 
objection is set aside by Chandrikakara thus | SETHTsCT 
easily allows the other interpretation because 1) Death 
and Birth are to be uniformaly found in one place and 
death meaning the disintegralion of body is possible 
only with sentient beings; and 2) because Shruti up- 
holds the view that birth is possible in the case of 
sentient beings. Hence Saatat cannot be argued as 
ameanable to other interpretations; All this amounts 
to saying that the attribute of ‘Protector of all" is not 
compatible with that of ‘Protected by some'. 


Now again itis objected that birth is heard in 
Shruti as belonging to Brahman also as in AAA 
zatfasrag. But this objection is not sound; for this 
description suits well Jeeva. For he is not born. in his 
real essential form. He is born only through his body. 


248 


Therefore as birth is out of question ‘in the case of 
‘Brahman it is only the decisive mark of Jeeva. But 
how this mark whieh is confined only to Jeeva is 
extended to Rudra? Because the Samakhya that 
propounds Rudra stands ‘contradicted by Linga and 
Prakarana as stated before. The reply is that the 
Samakhya as stated in Anuvyakhayana and Nyaya 
Vivarana also: is exclusive in sense. No marks of 
Vishnu are mentioned there and the words Rudra and 
others cannot be made to mean Vishnu aceording to 
the rule of interpretation stated in Antaradhikarana. 
Thus Prima facie.view that Vayu and Prakriti are the 
support of heaven and earth also, should be "explained 
asthe Prima facie view of Rudra and. Jeeva. For 
Pradhana is the material cause of all and hence its 
universal support is justified. This is corroborated; by 
Kepila Smritis and its validity is not questioned. For 
its validity can be inferred of the sentence which 
states its universal support quoting the instance. of a 
sentence containing a fruit that can be realised. Vayu 
is famous for the support of Prana. Thus you “must 
depend on the Purvapaksha view, i 


Then the question arises as to what about Shruti 
Linga and Prakarana. Reply to this question’ is found 
in the fact that the word Atma should some how be 
made to mean Jeeva by the mark of exclusive applica- 
tion and recare birth. ‘Some how’ ‘is explained by 
Raghavendra as ‘even by advocating identity of Jeeva 
with Brahman’, 
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After this Putvapaksha . argumentation, begins the 
Sidhanta propogation. First of ali it will be shown 
that the characteristic mark of Jeeva viz., SaR 
can be easily made to apply to Brahman. This has 
been weH explained. in Bhashya. Here first of all the 
exclusiveness of Jeeva Mark stated in SITgHIdCR has 
been the cause of different application in the case of 
caqe which isthe reason in Sidhanta along with 
others. Therefore they are said to be ameanable to 
different meanings. And it is on account of this 
flexibility in yielding meaning that they ate accepted 
as logical grounds or reasons, and not otherwise. 
Accepting this view as suggested by the sutra SKTvgTd 
many types of birth are mentioned as in AA ANAT 
gasa "Just as ihe birth or creation of insentient 
matter is different from sentient living being so also 
the birth of Brahman is altogether different from these 
two types of birth" For afin the case of matter is 
only modification while SIT in the case of living being 
is the contact of a body. This is fully explained in the 
sutra WAT. Brahman’ birth also is warranted by 
evidences and.it is manifestation which is explained as 
‘though bereft of the contact of bodies, Brahman 
manifests himself at his sweet will in many forms like 
Mastya Kurma Varaha and others. This is further 
explained that he exhibits his own body which is 
eternal blameless, consciousness and bliss. This is 

* 
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Vishnu's birth and no other's. Raghavendra gives some 
more quotations from Brahmanda Purana to give us a 
clear concept of Vishnu’s birth. But though he is not 
contaminated with blemishes he is represented as 
subjected to misery, ignorance and exertion just to 
delude the devilish minded. 


Even STSTTHTdISZHISSSUId Shruti refers to 
Brahman only, For there is the mark of Brahman 
which is ‘the subject of knowledge'that leads to Mukti.’ 
And the context also proves the same thing. Because 
itis found in Purushasukta which is well known to 
describe Vishnu. This topic is fully discussed in the 
preceding Adhikarana and in Chandodhikarana and in 
Bhashya. Let us concede that the siTaTe has reference 
to other things. But what next ? Thus following 
areata the mark SHAT should be considered as 
subordinate. For a mere Linga is weaker than a clear 
statement. The primary meaning is birth or modifica- 
tion. Even Samakhya yields other senses. The word 
Rudra in tbe Primary mode means Vishnu as it is 
derived as 6921440 ALATA (as he cures the disease) 
and in corroboration he quotes Brahmanda smriti. 
Though in the samakhya Shruti there is not. exclusive 
mark of: Vishnu and hence the rule in the Sutra 
HaACTSA Ia does not apply to it, still as smriti is 
meant to decide the meaning of Shruti, the meaning 
thentioned in smriti should be accepted to decide the 
meaning of Vedic sentence. When that is not applicable 
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itis secular andthere is the rule mentioned in the 
Sutra HIATT amounting to- “Veda must be enlightened 
by the Itihasas and Puranas”. And among such entigh- 
tening smrities we find one which gives the derivative 
meaning of Rudra. (os#Taadq )and settles the meaning 
of the Shruti. Then again “‘he is thus sung in Vedas 
along with the corroborations from Puranas"- which 
establishes the conventional meaning of Rudra . as that 
word is used in many places in the same meaning. 
This convention of the wise is of course more powerful 
than the convention of the ignorant, This matter has 
been completely thrashed out in the Janmadi Adhika- 
rana by applying the rules stated in TAA START, - 
Thus the primary meaning of «x is Vishnu only. There- 
fore according to the dectum “The primary is preferred 
to the secondary meaning" the primary meaning cannot 
be accepted in preference in the case of "fagfgun in 
Still in the case of "zlaid9[mIHIX: andother words 
they: are accepted in their primary sense of Vishnu. 
So Samakhya cannot prove Rudra to be the support of 
heaven and carth. 


The statement that the support of heaven and 
earth is accessible to the released, ultimately proves that 
this Linga exclusively refers to Vishnu only, 


Now Raghavendra adduces reasons for the justifi- 
cation of the order of the sutras by chandrikakara. In 
Polemic discussions it is the convention as mentioned in 
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KathalaKshana and its Teeka, that first, self -defending 
reasons arc to be adduced. Hence the present order is 
adopted. 

In the first sutra the Atma Shruti which is very near 
the topical sentence (fava 4197) is refered to in self- 
defence. Now the sutra taggt uses the word «d in 
the place of Atma in the fara aaa. It is dissolved as 
eq zfaqug: cang: | zagaa: In this, dissolved 
ta is an adjective and "ATE is faqa and the compound 
is karmadharya according to the sutra fags fase. 
sged Afa, only shows the way of dissolution, In the 
faga q7 as there is no such word as xq it only 
stands as synonym of TAT. To illustrate this an 
instance is given. In Vyakarana in the 4th pada of H 
Adhyaya there is a sutra- UNIUSISTqUIqd and the 
following is the meaning of the sutra- ‘The word 
UAA preceded by the word WIT or by the words like 
zat faa: who are not men form a Tatpursha 
compound in neuter gender. Here the word UIT is not 
meant but its synonym 84% is meant. For sax 
is the compound but itis XIS"T only. Because in 
vrithi it is clearly stated that the rule is meant to be 
true (Talqaaaeatagcaa) only in the case of a 
synonym. 

In the Ist pada of the 1st Adhaya it is stated tae 
etal METH and its meaning is (on the strength of 
Bhashya and vartika’ faa qafa «wed troar. “in 
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the sutra — *WIXTST you must insert S after UA and 
read it as STHTZTSI[ so that the A is a meaningless 
sign (a3) and *TST will be one with the sign of sf. 
Then in sutra teed WEA you must read (fraai 
aaa) with the synonym of.one that has the sign of 
S. This will help:to get such compounds as  4a@¥. 
Here no doubt in the sutra  XswWVugcet.  Karyata in 
the context of 3'WIXTSIT negatives its action (auaa 
‘Gaara: ) there by only. words having the meaning of 
UAT or'its synonyms only are being accepted so in 
‘Manjari in wWIXISI[ two negatives are recognised. 
One in aagi and another in “aaa. There as 
the meaning of TH. Similarity is accepted which ulti- 
mately means synonym of XST. But in the present case 
it is not AX. 


Still on some ground in the place of Xaa the 
synonym of XSA is accepted.” After much discussion 
and arguementative. meandering ultimately the question 
is asked why sutrakara himself did not use the word 
ACHAT in the sutra. 


Chandrikakara gives the bold reply that no doubt 
straight forwardness by using the word HICHT and easy 
comprehension is: to be preferred to verbal brevity, 
~ still otherwise expressed, the intended purpose would 
not have been asked and tbe present expression serves 
‘the purpose of showing both, speciality in Vishnu and 
for that purpose using a special word. For the compound 
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allows another dissolution viz, T@ETfAe 7s TE in order 
to justify this round about expression which suggests 
the speciality of Vishnu. Thus depending upon both 
these dissolutions one solution was offered. Now the 
author sticks to the first dissoultion only; and the former 
meaning only that the synonym of tq viz, the word 
ATERT is being used, is stuck to. Then the former 
objection why the word @EHT is not used stands 
revived. But the sutrakara’s intention is to show that 
just as the word ta has primary reference to Vishnu so 
also the word sIKHT has primary reference to 
Vishnu. Therefore in Chandogya Bhasya it is stated 
that the Acharya has established the primary reference 
of the word THT to Vishnu as in the case of the 
word 74. 


Now another alternative is put forth, The word 
tq primarily means Vishnu though it primarily refers 
to another. For tay: (eaeafasotl: ward ANA: ) 
means four faced Brahma, and on this ground it has 
primary reference to Vishnu. Inthe same manner as 
ATHY: means the samefourfaced Brahma, ATA 
primarily means Vishnu. A quotations is given to the 
same effect. Therefore sutrakara uses ta%a@lq. Shruti 
states that Magt faeatia. He creates Brahman., He 
is 444; because Vishnu creates him, and not because 
he is born of himself. In the same manner &TCHT is 
waar fas. As bornof him Brahma is AKA. 
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Now in thesecond Sutra  qmiTq HemWNI as 
stated in the Shruti AHITATTG: he is the resort for the 
released, qadimqar is not concrete now but it is 
adaga an abstract noun, This sort of interpreta- 
tion is found in the Paniniya sutra 8 Hi Teeqaeqau 
where fg and UH mean Í&cq and WHET (abstract 
nouns). 


In this Sutra it is to be construed as a Hetu, then 
there ought to be * the copulative particle to join this 
with the previous sutra «am. But this objection 
is over-ruled by stating that this case is different from 
the case of  qf&ezesHtepgauTq and EMAAR 
where the copulative 4 is used. For in STI THSISITOHTHE 
the word 3IfcW stated is known to refer to Vishnu 
primarily. But here in the present case according to 
the Teeka, the doubt that Atma Shruti is reduced to 
sub-ordination by the Linga of recurrent birth is 
cleared and before that(before the doubt of subordination 
is cleaved) it does not get the status of an independent 
Hetu. Hence no € has been used. 


But there upon it should not be objected that in 
SARATA no expression of condemning words expre- 
ssion of non condemnation and expression of condem- 
nation of others speak well of 9TfcHT having reference to 


Vishnu. But here you should say that by the Linga of 
Hagia, MEAT is ‘said to be Vishnu. In the 
Bhashya also the latter is cited; And in Teeka it is 
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stated that the word 8TCHT is kidnapped by the Lingas 
of ateata and agaza and hence it is possible that 


their subject is likely to become the subject matter of 
the Sutra. 


But this objection is ruled out. There first it was 
doubted that Jeeva was the primary meaning of Atma; 
then it was burshed aside by stating that he was the 
resort of the released. But here it Is argued that though 
the word Atma is primarily used in the sense of Vishnu, 
yet in this context on account of the Linga of recurring 
birth which is severely exclusive in reference to Jeeva, 
the word Atma then is doubted to refer to Vishnu 
secondarily. To remove this doubt the sutra afasaca 
WTA adduces the reason that one devoted to him 
attains Mukti. This also includes as the reason 
SEU AAA that non-condemnableness is attributed 
to it. 


But again it may be objected that those Lingas or 
marks which argued out that the word Atma refers to 
Vishnu, can prove that Atma is not Vishnu depending 
on the strength of exclusive mark of recurring birth of. 
Jeeva even when the favourable marks of Vishnu are 
still alive; and how ean they refute the doubt that had 
been entertained. 


Yes, we do admit the propriety and strength of 
your reasoning. Yet in the coming sutras like WATIE 
and STVWs, the Haya Linga is proved to refer to 
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‘other things also; while HaqITaata and others, "to 
refer exclusively . io Vishnu. Hence now no ) objection 
can be raised. l 


Yet one thing may be objected, that even. the 
paths of Archis (fire) are accessible to the released; 
hence Vishnu alone is not aique. But this objection 
isbased on the worng intrepretation _of that word 
(seem dq.) WA here means that place wich does 
not tolerate any other place to vie with it, and yet 
positively it is a place, sought after, by the released. 
Brahma or Vishnu is the only such place. For he is 
described so in Shruties like fasatentt tao, qaarat 
grum. But the meaning "Ihelast resor? is not so 
clearly connoted by the word Sdfq ^ as by the? word 
Wn. Now the path of Archis: is only MTE or accesible 
and not Sicataxxízq; for it has another resort like 
Brahma or Vishnu. s E E 

Now we proceed to the third Sutra AMRAH SETE. 
Here TH1A is derived as a ciu eft. The rule of 
grammar is that termination e&z is ordained in the 
passive sense ( aufmenz ); then there is ` HAMS 
and the form AAA is ready; which means ‘that which 
is inferred’. No doubt the form @AHaT is derived with 
the application of cat in the abstract having the 
Sense of PIW ‘that which helps to infer’, and not in 
the sense of passive; yet by geget age; here 


* 
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aa tit eq is adopted. Orthisis HMA derived 
from aqata and the termination Hq and the first 
syllable being changed into Vridhi we get the form 
aH which means ‘one having mainly the form of 
inference’. 


The sutra ultimately is explained as "Here Rudra 
is not Brahma as suggested by the  shruti 
which is in the syllogistic form" according to the 
commentary mæasfaq. The Agamas suggested are 
qaraq, AT STITT SIX SHI, and Wad and others. 
Theese tell us that the resort is mainly Rudra including 
Pradhana Hiranaya garbha, Surya, Shakti and others. 


No doubt in Teeka only Rudra and Pradhana are 
said to be the objects of inference; yet in the Teeka 
treating Purvapaksha by the instance of a statement 
which ordains the visible fruit, it is inferred that 
the statement which propounds its being a resort for all 
is valid. Hence Rudra and Pradhana are proved to be 
the resort for all. And this Purvapaksha inference is 
applicable to all bad Agamas. The part of sutra 
aasaga which is a reason adduced by the Sidhanta to 
prove that all those Rudra Pradhana and others 
mentioned in the bad Agamas cannot be the records 
for the heaven and earth. Bhashya mentions Rudra; 
Tattvanirnaya mentions resorts for the Pradhana, and 
Teeka both. Hence we understand that the word afa 
(and others) is used to include others by implication. 
In the iwo derivations of HAHI there is greater Stress 
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on the meaning of Rudra and it ougbt to be in mascaline 
gender, In the Sutra 4afa fawr in Mahabhashya 
there is stated Hafafa PUT: qv: qsa] and the word 
SUD with the termination &j£ (SIT) isfound used in 
the masculine gender. - 

But on the strength of fulfilment of desires as 
stated in the Shaivagamas, that statement iS said to be 
valid. And using this statement as an instance other 
statements also are proved to be valid, because they 
are statements made by Rudra. "Thus then by this very 
rule by the contradiction found inthose Agamas the 
inference itself can be proved fallacious and invalid. 
Thus in Anuvyakhyana itself in the ELE PTIBGHDEXC 
the chief reason of the Purvapaksha is quashed. So 
how can you, depending upon the strength of Agamas 
revoke Rudra and Pradhana and then disprove them ? 


There isa rejoinder to this objection. Purvapaksha 
is raised on the virtue of ennuncitions and marks in 
great numbers, and on the strength of other reasons in 
the form of parallel statements, and on the strength of 
a characteristic mark like recurrent birth; and then as 
an extra reason it is mentioned that Agama also 
corroborates it. Sudha agerees to this or when Rudra 
is proved to be a support to all the worlds as stated in 
the Shruti Atata APTT: and on the strength of this 
the validity of the Agama which proves that itis the 
support of heaven and earth and its contradictions 
prove the invalidity ofthat inference and this inference 
of invalidity is being proved fallacious. The inference 
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based on .the visible fruit depending: ‘upon some source 
has its validity. But again objecting.on the basis of 
Agama, it is stated. that the parallel. Statement also a 
proved to have Vishnu for the topic. The "inference. of 
validity has no more refutations~ This i is the method of 
justification. 


Anuvyakhayana.sums up the Hae properly 
thus— The parallel statement. of Rudra, Contains the 
words Rudra and Pinaka, have primary reference to 
Vishnu and hence do not refer to Rudra and. others. 
Thus all words have, no refesence, else where and bence 
have no other sense, :90 they. are exclusive in: reference 
to Vishnu. . This js exposed by. stava Tq. 


Here again an'"óbjectión is raised: Tt is not 
warranted by rules of ‘grammar ‘that TATE should 
mean aragian because the compound i IS impossible 
as there:is’ nó strength in the words to "combine into a 
compotind. Therefore following the method of cthers 
(quara) it should meai oüly qoe fata. Tbe 
first explanation | means as "There i is the absence 'of that 
word" and the second means “as there is the word 
opposite to that word". The first is the result of 
EEEZEISEPS ‘Raghavendra explains | these two methods 
in the wor ds of a quotation. EELS q fgati faaata. 
gm | quai: gfain. mÀ du. giagia., 
is the instance of the former (siqd- gga: J In such l 
instances the. ‘nagative particle is in need .of the verb. » 
But the words like qå do not show any, inclination.. 
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for it..,So .compound ;is accepted;;only. when hes was: 
reminded of an instance; that instance is 3f: Helmy 
aami. The meaning of the; 3pm is-; When, there is 
other karaka, than agency, meant- signifying:, a name, 
the'root with the VW. termination is sufüxed. to if.. és 
there is the particle, F, even ‘when ;, itis not æ nadie. 

included here, sQ. that the, form NU. As justilicd bon 
sería g q: ; : Tora 


Herei in the Sutra begins a quest ; Aueen: ay afc 
is an instance of 45TH or "waüsusfqdu. ‘When it ds. 
‘considered to baat mo HICH or fü&ction which is. 
different from agency and yet similar to : it; is to be 
accepted, And'so there need be no such word: as. PITH: 
inthe Sutra. "Thus; we come to the conchusion that 
this Sutra .is notan instance of Paryudasa. But it is" 
an instance of. Prasajvapratishedha. And- just to 
remind that:even in Prasajyapratishedha ‘there is a 
compound, the word WTX is used. Ther the direction 
given in the Sutra Slava Jugar snm fa. At the beginning 
UA (U, Ht, G, Ht) become Alea, But when the termi- 
nation with -Q as its &q the latter comes before it,’ 
it is not changed to Stg. Thus we find here the 
instance of Tq sus(qu: well-illustrated. But if we: 
adopt, the meaning will be ‘when a termination beginn- ' 
‘ing with a vowel (3%) is followed by gg then oniy ' 
it is changed into teq’. But then in such words as To: 
and. 4%: there would be no termination by the Sutra 
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arasan. All this will be made clear in vritti and 
elsewhere. 


Or there will be A244 41g compound (H#a=sa1q). 

It is dissolved as WAU: ASE: AVI JAHA: ITIER 

Because many meanings of afeaetara are given as 
seuttaatar adtaaafecate agia and others. 
Thus the Heqq having one of these meanings will be 
compounded with the following word in StemdrWrasquTa 
So here the 43 in the meaning of AWIE compoun- 
ded with the following word just as Wf&rawWI xara: 
fafaa is formal. 

**Fhe word TAT by convention connotes Vishnu. 
Hence shruties do not refer to Shiva and others" in 
this pada of Anuvyakhyana" because Jeeva has been 
warded off with the 'reason' of lca. And for this 
very reason (agma) mazaa even WTP isnot 
mentioned. Thus the King ofthe Veda states". in IV 
Adhyaya and the first pada of Anuyyakhayana, 
“Prakriti and Jeeva are not referred to, as the word 
SICH the synonym Of €4 is used" thus itis stated in 
V. T. Vinirnaya. Inthe Sudha of the same Pada it is 
stated” HTT means qm faraTfavar: araa the one other 
than Shiva and others and that is Brahma. And that 
word is dq WE:. Thus another is drawn; And here 
there is no use of the word 4. To suggest this meaning 
SIS is mentioned. 


When the other meaning is accepted, it is the sutra 
3 
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HAISAUASTIN the other party mentions that there is 
no flaw of tautalogy with €q3Te«tq this may be justified 
on the ground that the very argument in favour. of 
Sidhanta, will serve as refutation of the Purva Paksha. 
To show that there will be no flaw at all, Sudha also 
states that thissutra mentions the same that the argument 
in favour of Sidhanta will be also refutataion of 
purvapaksha". Thus as there is special purpose it must 
be refuted. 

Ifthisisan aenga by the sutra Heras 
itis 36T and by the sutra Heqayareyy: it will be 
compounded and the 4q that is created comes to be 
clided; and by the sutra — «fem TWTSTRq Tec ar FIT: 
there isthe insertion of $i" and the word watag 
is formed; and it can never be. Sta ssgid 

To this objection the rejoinder is :— if the 
asada endsin 3 andis followed by the 4 
termination, that @ is not elided but there will be 
the insertion of HY and when in the ablative case there 
will be no insertion of W4 also. This elucidates the 
statement in Sudha that even when there is no cligibility 
tO be compounded (arifa) by exception 
there may be a compound or there will be sremZrwra 
when there is @a{wra and that thus the explanation 
should be found out. But the other explanation given 
in Sudha that the sutras follow strictly the shruties 
being very easy is not referred to. The same method 
should be followed while explaining the sutra AACS 
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saga tiwar. The sutra is meant to refute the claims 
Of Jeeva aad Vayu (to be the support of heaven and 
earth). 

The -reasons that were adduced viz., 
* the word Atma, 39 Ia: (the resort of the released) 
VK? and others are there for extending Tor negative 
particle. This explanation of the Teeka is not correct. 
iF (hat be correct the two Sutras ara and STWWed 
ought to have been mentioned as if one Sutra, for 
division would not have been proper. This gyr fai 
is resorted to, for the sake of a ‘reply’ and also for the 
sake of extension in the Sutra Haaga. And if the 
xhole thing is repeated in extension the Sutrazrrqatfase 
also shall have to. be refuted too in extension. We 
cannot be ready to be reduced to that position. 
Because tbe  Adwaitius and  Shaivas and others, 
agree to thc identity between Brahma and Jeeva. 
But the Sankhyas do not agree to the identity’ 
of Pradhana and Brahma. Because the difference 
between Pradhana and Isha is not accepted as is 
accepted between Jeeva and Brahma on the strength of 
the Shruti EE TAA. In the Sutra Aaaama the 
Sidhanti resorts to break the joint statement in order 
to get reply which is restricted only to the case of Jeeva. 

Raghavendra here adds another instance of 
breaking the joint statement from Grammar (sare ze), 
In Angadhikarana there is the Sutra 3ga tasti 
qafas and in the Sutra that comes before this 
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(43TH) ought to have been mentioned. The sutra 
that comes after itis afaa. Inall these ata fW 
(Seperation of two that had been brought together) 
is taken to, for the sake of extension. Otherwise the 
whole thing would have been repeated' So also here. 

This argument automatically refutes the argument 
of shruta Prakasha that the idea of Se to be 
an independent sutra is not correct. But some may 
object that the refutation of Vayu is not. to be found 
in the sutra, To this the reply is that the @ is not 
merely to extend the Hetus and F3 ‘but also’ to join 
together the case of Vayu also. 

In the 5th sutra (WZ sm4Q*IWq) it may be objected 
that what is stated in Teeka that the statement of 
difference between Jeeva and Isha as stated in Heaq aT 
is not correct. For in that shruti difference from Jeeva is 
not stated. And this runs counter to the Bbashya cn 
qeVTcatfastn. To this objection, the following is the 
rejeineder- “Here $8T. is said to be Hey or different. 
And Jeeva is iatroducéd in- “SÑ sees him as different”. 
And Jeeva is related to $a- as counter part of him 
(afaaifit) who is ster. Thus thinking, it is stated 
that this shrutiis produced as evidence in respect of 
difference between Jeeva and Isha according to afasama. 

Now qfasimu is qügaqentd . Inthe Jaimini sutras 
in the 4th Adhyaya Ist pada and 10th Adhikarana there 
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is the sutra Yapan TIAA qrcdTH which means 
“one year old cow is meant to be the price for purchase 
of soma. And its bringing also is for the same purpose; 

‘and not for the sake.of anointing the axle with Wa 
or ointment at the seventh foot step.” 


D 


In Jyoti stoma gagat oit one year old cow 
is offered as price for soma. The Adhvaryu goes behind 
it six steps. TAH qd step afganga. Then after 
bringing the cow six steps, at the seventh step he ‘takes 
the dust of that cow's foot along with ghee.. Then it 
is ordained that in order to give oblation when he 
starts for the East he takes the ointment and smears 
the axle with that ointment made up of the dust of the 
cow’s foot. ] 


Here justas soma purchase is the purpose; so also 
the smearing ofthe axle with the ointment which is 
made possible bv steps of the cow has the same purpose. 
When this is doubted, as both are made possible only 
by bringing the one year old cow, both go to constitute 
the purpose. This is the Prima facie view. Then final 

judgement is he purchases soma with one year old cow. 
Now the rule is for what purpose money (cow) is paid 

-for that purpose all other rituals are pérformed. 
Therefore the rituals performed for bringing the cow for 
the purpose of purchasing soma have the same purpose- 
Purchase of soma; and all others only follow it. 


Thinking that there -is ‘the word 93 in qat da 
which proves that it refers to the-feet of a cow 


- 
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of one year old, the discussion follows. This is 
called. afacarma. 

Thus just as in the fifth, in the sixth (THETA ) 
also STF is said to be different from some £2 and not 
from "T«WTeH4 and hence the word 4 is not used. So 
there is no difference between the two. But this doubt 


‘is cleared by stating that Paramatman is the topic 


begun as he is said to be the topic of the great Lore 


(sifar) in gfaw afaqsd.. Hence by 33T he alone is 


referred to here because of the context of the holy text. 


‘No doubt you can explain this ÑT thus; but how 
does that prove what you want? Just as by thestatement 
of a=wsetq the meaning of Rudra in the parallel 
statement and of the. word asra iñ the topical 
sentence is settled. to refer to Vishnu in contraven- 
tion of other meanings; so also the word ES is settled 
to refer to Vishnu; and not. on -the strength of. 
shruti, like ataata. Here also there are shruties 
and smirties like asm aft: "and others. (he is that 
Isha who is Hari). 


But This contention is fallacious. When there is sure 
indicator of the inward (Secret) it is not fair to give it 


up. When there is objection that context can be made 


to refer to other things on the strength of the mark of 
Jeeva which is exclusive, even the context proves its 
amenableness to otber meanings on the strength of 
SRSRTI. Thus this aT is stated in order to remind 
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the ‘sense: that. it should be.applied'else where also and 
to increase the stréngth of shruti and Linga stated 
` before.: This also-refutes the objection: that Prakarana 
ot contèxt cannot confute shruti. Fór ‘shruti allows 
other meanings. while . prakarana, is exclusive ^ in -į 
Arsen Za 


. The, seventh js: faaan aud in ‘this, difference E 


elects Jeeva and: ‘Isha. is not established only ‘on the ^. 


strength of mere. naming. shruti, but - also the strength of = 


the mark. ‘There:ig:not mere mention: of. the. werd seq: 


as in qd Yes. bot in. TIZIA.. Jeeyå and ^ 
Jeha-one enjoying the. fruit of. his action. and the. other 
not - which state forms, “the ‘charcteristic mark. for . 
diffetence between: the ‘two-are mentined, Sutra violates’ 
the ‘orders öf TJeeva- ‘and . Isha ‘in’ shruti‘ to“ give more 
impor tance: to Isha’ (because fafa, of fsha i isientioned n 
first) and tò: a: few syllabled word: "(eiearqat ce 
arferta) No ‘doubt i in  Gühadhikarana HARA, not eat: 


ingis explained. as (isha): not eating the. bad fruit; but - : 


here it is explained’.Isha is hot dating: for mainting |. 
himself. -For in Bhagavata. it is explained- “These two ` 


birds perching together. as. friends. have. built their a 
nests on the tree by;chance; oiie. of them 
of, Pippala. fruit, l other, though without food, 
ds still. stronger". ““As Man 


"s And n. shruti. itis. stated: 
and God are thus characterised with-ahd without food - 


“eats: the food ' U 


is not still, weak; hence Hari: is: "not. eating. for - the ... 


sake of food. | 
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Now he is going to prove: that GT RT: referes 


5 to Jeeva-and Isha and not to Budhi and Jeeva. Those 


“who contend. for Budhi and Jeeva do so on the Virtue of 


drag. SIS EE EM in 'aingi. shruti: “But. Esci ánd, TAR 


©- med Jeeva and. qtWkmrT. ‘only... (aaia: faman: ) 
z (RAT, aiaa). l For.more. details in this respect 
‘Raghavendra asks us | (o refer toa ferential. of the 


oo upada.: 


Now. ehandrikakara UEM the: interpretation 


_of Bhamatikara and. tefutes it squarely. Raghavendra 


“quotes the. very v 
: facie view. T e support, of Heaven; and, Earth is said 
2s to bé- ‘the: Bridge | of “the. Amrita’ es ) ‘There 


SU cannot: be: E 
"derived. meaning. is 


“verse! of. Bhamatikara. and builds prima 


ns in. dts ‘conventional sense. is 
abstraci and. means “container of 


SERES which-isi jemeéanirig of. saa and can ve1y “well 


` therefore refer. to Brahan, also: 


interpretation is- Tn ‘shruti the. 


Or another way 
ris. Brahman; but, 


Pronoun | SE t (RS). does not - refer 
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it is the object of injunction in TAF AT and refers ` 
to ‘knowing’ verbally introduced as the important - 
thing: . And that khowing is the means to attain ayaa Ü 
or Mukti, "Hence Shidhanta is that Agea is used in i 
its secondary mode. - 


But these two interpretations are far from satis- i 
factory. For this does not agree with Brahman and the E 
characteristic mark of recurring birth upholds only the 
prima facie view.. If there is no other ?TT4 than Bráh- 
‘man according to purva paksha Jeeva - and others 
cannot be in.any way said to be 9TH. And in. 
Sidhanta ATTACH cannotin any way be explained. 


' Now what is anaa? "srfzrereg dH ter: STR 
zafra” afaat is said to be Fate and its disappea- 
rance, is Moksha. But if arfaerferater is Wl — then 
what is the nature of Moksha? Is it real, or unreal or: 
real cum unreal, or indescribable, or its destruction ? 


In the: first" alternative, according to Adwaita 
system the real Moksha is nothing but Brahman and 
hence Brahman cannot be the support of Moksha, Then 
in the second alternative what is the nature of afaat ? 
Has Bandha its support in Jeeva according to Bhamati- 
kara or in the pure faq acc. to Nivaranakara ? 


If Bandha have its support in Sita only then Mok. 
sha the destruction of it should have its support in.. 
sa. Because it is a rule that Bandha and Moksha 
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should have a common support. If again FẸ also hap- 
“pens to be faq only; then you cannot attribute samsara 
only to the image and not to the original. 


Again the statement that wag in the shruti refers 
to WH- isnot warranted, Forin UW agfaaqfr: the 
pronoun refers to Brahman called setu. 


Even the interpretation of the sutra is said to be 
incorrect. In the first sutra, as this pada is said to 
refer exclusively to undifferentiated Brahman, the 
support of Heaven and Earth is the substratum for the 
super-imposition: for there is nothing else. Now the 
reason also is not sound. For £d4s4Tq means FIT: 
aez: Now even the absolute Brahman is not primarily 
expressed by the word sTIcu. Secondary denotation of 
AKT is to be found even in Prakriti. 


If it is contended that denotation of the word Atma 
i$ to be found in differentiated Brahman (QW Sg) 
it is rejoined differentiated Brahma or saguna Brahma 


is not the topic of this pada as already announced 
by you. 


. Some others still contend that when a doubt arises 
if Jeeva is the support of heaven and earth, it is settled in 
prima facie view on the strength of the marks of the 
support of the senses and the recurring birth that Jeeva- 
is some. how explained as the support of carth and 
heaven either in-essence or through his actions or in the 
released state of fully developed ‘illumination. "To This 
the rejoinder in the form of Sidhanta is said to be that 
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Atma is the support of earth and heaven, as Atma i 
said to be only object to bé known: dnd: it cangot 
Parainatman whois said. to be the Ashraya. for .sense 
and other things; as he i is said to be approached. by th 
released and hé is the' support-of the Nadi through th 
heart. -Jtisin eonformity with STATA as Para 
inatma assumes, ‘at his sweet will, the divine form. 


' But this coiiterition is. baseless. For. you canno| 
assert that it is only Jeeva. For you do not produce 
reasons. to exchude : “Rudra and. otliers. You cannot 
reject. Pradhand in the sutra aaa. (| e 


Thus chandriKakara goes ‘on: challenging the verà- 
ciry of the: interpretations of others.. i 


Thus ends s : 
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Significance 
| otf 
the Picture on the 
Jacket 


Raghavendra offers a harmonious 
interpretation of the Brahma Sutras which 
is Symbolically represented by a Veena 
being played on by his deft fingers: But 
he does not claim any Originality in the 
composition of the spiritual music. Jt is 
at the inspiration of Badarayana-Vedavyasa 
and his favourite disciple Sbri Madhva, 
both of whom are represented as being in 
different worlds and yet interested in his 
interpretational music His five glosses 
that are Summarisied here, are Bhavadeepa 
Nyayamuktava'i, Tantradeepika. Tattva- 
manjari and Prakasha, which are symbo- 
licaly represented by his glowing heart. 
pearly necklace, a burning lamp, a garland 
of Tulsi leaves, and the Spiritual light 
litting his face. Thus the picture is real and 
yet symbolic and highly Significant with 
esoteric meaning. 
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